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(vi ay JAMA IR | 
“LAND OF TEMPLES’ | 


Served by the Southern Railway 


1. Tirupati The sacred temple of Sree Venkateswara, Lord of the Seven hills, is 
about 160 Km from Madras. 

2. Kanchipuram is known as the city of temples and of the “‘Saptapuris”’ or seven 
sacred cities of India, It is also known as Dakshina Kasi. 


3. Madurai The Meenakshi Temple here is an exqusite example of Dravidian Sculp- 
ture and architecture. 


4. Tiruchii iis renowned for a Temple * which stands on a rock, 
79 metres the City. "In, L | ple of Srirangam and 
Jambugeswara Temple at Thiruvanaikaval can be reached by bus from Tiruchirappalli. 


5. Rameswaram is famous for § Ralbeeteerern teens sited by le 

from all parts of India oebagol lhe weak SACs ” = 
6. ‘trivandrum : The Anantha Padmanabha Temple ie ines al ios mont famous temples 
in South India BS eTSVIRTE fT ae 


7. Tiruvannamalai There is a large Siva temple at the foot of the hill. The inscription 
on the walls of the Arunachaleswara temple shows that the Chola kings made lavish 


endowments and liberal gifts to this shrine. 


8. Thanjayur is famous for the (Great) Brahadiswera Temple called as Raja 
Rajeswaram "’ after the Chola King Raja Raja-I. 


9. Kumbakonam Attracts lakhs of pilgrims from all parts of India for the bathing { 
festival, which is celebrated at the sacred Mahamaham Tank here, once in twelve | 


years. 
10. Chidambaram is famous for its temple consecrated to Lord Shiva in his aspects : 
as the Cosmic Dancer. | 


11. Tiruchendur is well known for its sea-shore temple, dedicated to Lord Subramanya. 
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“* May. my understanding assume the form of loving devotion to the highest Brahman 
who is the Home of Lakshmi and to whom the creation, preservation, destruction etc., of all the 
worlds is (mere) play, whose main resolve consists in the protection of hosts of roultiform 
subordinate beings and who is specially seen to shine forth in what constitutes the head of 


the Vedas (the Upanishads) ’ 


(Ramanuja in Sribhashya 


About Ourselves .... 


Dear Reader, 


1 deem it a privilege to address you about ourselves through the pages of Sri Ramanuja 
Vani. May the grace of Sri Ramanuja give us glory! 


His Holiness Sri Yadugiri Yatiraja Narayana Ramanuja Jeeyar Swami who presides over 
the Pitham started by Ramanuja himself at Melkote in Karnataka (whose portrait adorns this 
publication) paid a visit to Madras early last year, when he gave a call to pass on to the present 
and the future generations our cultural inheritance. He said that the religion and philosophy 
associated with Sri Ramahuja and the Azhwars with their stress on moral endeavour, social 
service and universal brotherhood are too precious to be left toa dwindling number of 
scholars and require to be preserved and popularised. In response to this clarion call by 
His Holiness S1i Swami, Sri Ramanuja Vedanta Centre, Madras has been formed with the 
Swami himself as its founder & patron and has been registered under Societies Registration 
Act XXI of 1860. 
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MEMORANDUM OF ASSOCIATION 


The name of the Society shall be SRI RAMANUJA VEDANTA CENTRE, 
MADRAS. 


To foster and encourage in all possible ways the study of and research 
in Visishtadwaita Philosophy as outlined in the works of Sri 
Ramanujacharya and his predecessors and successors, 


To take steps to disseminate the tenets of Visishtadwaita Philosophy 
with a view to making it more popular among the people of the world 
and thus to strive by all legitimate means to secure the spiritual and 
moral welfare of the people so as to ensure tolerance, contentment and 
happiness among them, 


For the purposes aforesaid : 


To organise lectures and conduct classes on Visishtadwaita in all its 
aspects, inclusive of its history, cultural effects and practical application, 


To publish and assist in the publication of books old and new, dealing 
with Visishtadwaita, in English, Sanskrit, Hindi, Tamil and other 
Indian languages, 

To publish and assist in the publication in English and Indian languages 
of pamphlets and periodicals devoted to Visishtadwaita, 

To popularise the results of such study and research, 

To start and maintain a library or libraries and reading rooms containing 
books, periodicals etc., on Visishtadwaita, 

To rent, lease or own a building or buildings for having the library, 
running the office, conducting classes and holding lectures 

To arrange seminars and conferences on Vishtadwaita and conduct 
examinations, 

To publish and produce dance dramas, ballets and plays, old and new, 
on Visishtadwaita and the lives of its exponents and to arrange for such 
plays etc., being filmed, 

To build up capital funds for providing a regular flow of income for 
the functioning of the society and for acquiring buildings for the use of 
the Society, 
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_ recognition of meritorious scholarship, authorship or teaching, 
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Subject, however, to the condition zone of these objects [viz., (i) to (xv)] shall 
involve the carrying on of any activi Profit. 
3. GOVERNING BODY : The present Governing body consists of the following persons:- 


1, PRESIDENT :  Ubhaya Vedanta Vidwan Sri Tirukkallam © 
Narasimbaraghavachariar, Madras» F 

2. VICE-FPRESIDENTS: i Uphaya Vedanta Vidwan E 

Sri KK. Varadacharya, Madras. 

Sri N. Krishnaswamy Reddier, Madras 

Prof. M. A. Lakshmi Thathacheriar, — 
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3. SECRETARIES t I, Smt. Vimala Ramanujam, Madras. 
, 2. Sti M.N, Parthasarathy, Madras. 


Sri R. Parthasarathi, Madras. 

2. Prof, M. R. Sampathkumaran, Madras. 

3. Prof. T. R..S, Raghavan, Madras. 

4. Sri M. C. Sreenivasan, Madras, 2 
5. K.R. Srinivasachari, Madras. 
6. 
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4. MEMBERS t 


» Y.G. Doraisamy, Madras_ 
» M.D. Ramaswamy, Bangalore. 
Dr. M. A. Ramaswamy, Madras. = 


_ We the undersigned, being members of the Sri Ramanuja Vedanta Centre, Madras, 
ind being desirous of registering the Centre as an Association under the Society Registration 


Act, 1860, have subscribed our names and address to this Memorandum, 
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From Date 


gi The Secretary 
Sri Ramanuja Vedanta Centre-(Regd) 
17, South Mada Street, TWiplicane, 
Madras-600 005. Wer 

Sir 


Kindly enrol me as a /ifejannual member of Sri Ramanuja 
Vedanta Centre (Regd) Madras. | enclose herewith a cheque/draft for 


R 250/400 towards the membership fee. Kindly acknowledge 
S- 35/40 


receipt of the amount 


Encl: cheque/draft yours faithfully 
From ‘ Date 
To 


The Secretary 
Sri Ramanuja Vedanta Centre (Regd) 
17, South Mada Street, Triplicane, 


Madras-600005. 
Sir 
Kindly enrol me as a /ife / annual subscriber to Sri Ramanuja 
. Cheque 100/40 i 
Vani. | enclose herewith a drake for Rs. 10/4 dollars being the 


subscription. Kindly acknowledge receipt of the amount. 


Encl: Cheque/draft 
Yours faithfully. 


His Holiness Sri Yadugiri Yatiraja Narayana 
Remanuja Jeeyar Swami of Melkote 
Founder-Patron of Sri Ramanuja Vedanta Centre 


Ubhaya Vedanta Vicwan Sri 
President of Sri 


Tirukkallam C, Narasimharaghavacharya 
Remanuja Vedanta Centre 


AN OUTLINE OF RAMANUJA’S PHILOSOPHY 
S. S. RAGHAVACHAR, M. A, 


I RAMANUJA'S HERITAGE 


An opportunity to elucidate the philosophy 
of Ramanuja in a brief compass is a blessing, 
and to be able to utilise it worthily can only 
be through the inspiration furnished by the 


great theme. 


The exposition will acquire intelligibility 
if prefaced by an indication of the central 
orientation of Ramanuja’s standpoint. There 
are about three possible standpoints in the 
history of philosophy, There is the initial 
philosophy of the first look, the Naturalistic 
or Materialistic standpoint for which reality 
is exhaustively constituted of the data of 
Sense-experience and the edifice of empirical 
Science built on it. This outlook limits 
Teality to the realm of mundane consciousness, 
ee antithesis to this view illustrated 
in 1 transcendental phildsOphers of the 
Be oll West, according to whom the 
em; al reality is only phenomenal, if not 
illusory, and ultimate reality is beyond it in 
every significant sense. Human consciousness 
should ascend to the apprehension of this 
reality through a radical negation of this 
misleading yeil of appearance. The third 
Point of view emerges out of the rejection of 
‘these two and construes reality as transcending 
the empirical order undoubtedly, but also as 
appropriating it as a subsidiary aspect of its 
infinite expanse, The transcendent includes 
the empirical in its amplitude, The naturalistic 
negation of the transcendent negation of the 
empirical is discarded. The outcome is the 
philosophy of a comprehensive Absolute, 
which is at once transcendent and immanent 


and which negates all negations, This is a 
Standpoint positive through and through, 


Tt is the last point of view to which 
Raménuja subscribes. It is worthwhile taking 
note of his immense literary heritage as his 
Philosophy takes shape witbin this wide sweep 
ofa spiritual tradition. The Visishtadvaitin 
confidently traces his Philosophy to the 
Vedas, There is no doubt that the primordial 
body of scriptures contains definite indications 
of the philosophy. The universally venerated 
Purushastikta speaks of the Supreme Being 
as expressing Himself through the cosmos and 
also as surpassing it immeasurably. The 
vision of this reality is said to be the only 
pathway to immortality, This vision of God. 
head is magnificently conveyed in the sacred 
Savitri It is a prayer addressed to the 
resplendent Creator and Nourisher of all 
existence, whose splendour is truly adorable. 
His grace is invoked for the supreme gift of 
spiritual illumination. The most sacred syllable 
of the Vedic tradition is the Pranava’, and 
according to the Visish{advaitic tradition, it 
Signifies the individual  soul’s exalting 
self-surrender to the Supreme. In a way, it 
foreshadows the chariot of Arjuna, in which 
Nara seeks refuge with Narayana. There are 
thus countless passages in the early Vedic 
scripture that go to build up the philosophical 
superstructure. 


When we come down to the Upanishads, 
these fundamental intimations receive fuller 
articulation, 


Passing by the smaller Upanishads such as 
Téa, Mundaka and Svetasyatara, which are 


frankly theistic in temper and style, the major Ramanuja quotes frequently some promi- 
texts such as Tuittiriya, Chhandogya and nent Smritis, such as those of Manu, 
Brihadaranyaka contain the specific doctrines Apastamba and Yajfiavalkya, where the latter 
of Ramanuja. The Taittiriya names Brahman, deliver themselves of philosophical doctrines. 
the blissful Sarfra, the Chhandogya explicates Amiong the purdyas, the Vishnu-purdna 
the immanence of the transcendent in the receives great homage. Sri Yimuna calls it 
central Dahara-vidya, which connects itself — = “rating. This is a purdna, which is 
with the Dahara-yidya of the Brihadaranyaka, i moves more in the realm of ideas than 
Without resorting even to the Antaryami mythology and has suffered the least inter- 
Brahmana of the Samra ped ib ‘polation lian as authority by such 
discern in the major L ids the RamAnujite ancient ophers as the commentator, 
conception of ahman and the doctrine of Vyasa, 0: jali's Yoga-Satra, Sri Satikara, 
Divine Grace is ly enunciated in Katha Vachaspati Misra and the Vivaranakara Its 
and Mundaka* But the Antaryami Brihmapa* acceptance was ancient and universal It 
is a key dialogue of Yajfiavalkya, and it promulgates the doctrines of Ramanuja in 
affirms every cardinal metaphysical principle terms that become standard technical expres- 
of Ramanuja- It brings together in pe sions in later Visish{ddvaita. 

illuminating synthesis all the scattered Not so universally accepted was the 
spparently = divergent ~declaratlons ~ of "ts Paficharitra Agama Yamuna and after bim, 


Upanishads about ul reality. j2 took special pains to demonstrate 

The next Vedantic document is certa s basic conformity to the Vedas, In this 
the Gité. Its dominating concept of G tre nm, the levels or forms of Divine mani- 
as the Purushottama, its picture of the path- festation vibhava and 


way to God as culminating in bhakti and its utes of 
pervasive emphasis on prapatti are treasures ti and th 

beyond comparison for a standpoint of | 

Rimanuja. The Brahma-Sitra is certainly as iva, 

obscure and difficult for philosophical identi- and yoga are elaborately dealt rh. ii a? 
ion. the verdict of impartial scholars* a pract! nature. t 

por pri on the part of Advaita the theoretical philosophy of Vedanta This 
in principle, in Visishtadvaita. 


that the major portion of it deals with Saguna 
Brahman indicate the asap pineal 
direction of the treatise. It is well-known _ . RamAauja inherited not merely this huge 
Vichaspati Bethe superncrte Bide Goof Sutritic Vedanta, but was also an 
"in his Siddhanta-binds ‘heir to a profound spiritual tradition repre. 
Gy cee ae sented by the Azinwirs. These God-intoxi- 
and SureSyara above Badarayana. cated seers lived in the presence of God and 


In the realm of the /tihasa, the Rimayana they have poured forth in immortal verse 
has entered deeply into the thought of their spiritual abundance. eee 
Visishtadvaita, so much so that all problems Cha i 1, was 
of metaphysics and spiritual life are referred incarnation, as ParfSara Bhatta says’, of the 
to the Ramayana for final solution. In passion for the Divine. His poetry, at once 
addition, it has enriched the language and philosophical and intense, is said lo Feach 
style of the writers in ViSish{advaita in a the highest standard of mystic Anda) 
conspicuous measure, imparting a poetic ; 
flavour. The fervent viSishtadvaitin habitually its purest attitude. Many hymns express 
inherent social 


‘lives in the Ramayana. high devotion marked by thei 
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»_ The Divya- -prabandha, 
solves many a 
it Vedanta, 


— vaeGiconal two-fold literary 
inheritance of Raméauja 


This. 1 inheritance is largely spiritual 
bequeathed by the rishis and dzhvars. For it 
to acquire the status of a dargana, intellectual 
treatment of the rich Revelation-material was 
necessary. The non-vedic schools of thought 
were glorying in their rationalism, The semi- 
vedic philosophers such as tne Naiyayikas, 
Sankhya-yogins, and the Mimamsakas were 
secking to build up reasoned structures of 
philosophy. Sri Saikara accomplished this 
intellectualisation of Vedanta in a masterly 
manner, This inaugurated the Age of the 
Acharyas, 


The first dchdrya in Visishiadvaita is 
Nathamuni, The two works ascribed to him 
have perished, though some verses® are quoted 
from them. His influence, nevertheless, is 
pervasive. He seems to have consolidated the 
literature of the Azhwars, The next preceptor 
is Yamuna. Some of nis works!° are available 
wholly, some are found in fragments and at 
least one is completely lost, He was a vigorous 
intellectual and bad a clear yision of the 
complete system of philosophy. Unfortunately, 
he could nut accomplism all the necessary 
literary tasks, though he laid firm foundations 
for botu Visishtadvaita metaphysics and devo- 
tionalism. Ramanuja’s veneration for him!" is 
profound. Toe third acha@rya in the line is 
Ramanuja, 


nt7 


He is the greatest teacher of Visishtadvaita, 
His commentary on Bra.ima-sitra, the 
celebrated Sribhashya, that on the Gita and the 
Vedartha-sangraha elucidating the controver- 
sial issues in Upanishadic philosophy are 
pivotal treatises. In depth of logical penetra- 
tion, thoroughness of execution and the total 
scope of vision, he is the Visishtddvaita 
dchirya par excellence, whatever be his 
reverence to the ancients. He is never satisfied 


with piecemeal saat slender work, This is 
exemplified in tion. of 
Advaita, the iPnateaiees 19 ate te Sonpire- 
tive building of the system, he compreh« 

the entire scriptural inheritance, utilises a rare. 
mastery of current darsanas and imparts 
dialectical and constructive completeness and 
finality to it. Im the art of philosophical 
exposition, in clarity and grandeur, he is the 
greatest writer in the tradition. Even Vedanta 
Desika'® says that his own style overcame 
its blemishes and acquired grace through a 
life-long study of Ramanuja’s writings. His 
personality as preserved in the fond words of 
the disciples and devout biographies show 
some marked characteristics. One such trait 
is his independence of spirit. Not merely did 
he break away from his preceptor, Yadaya- 
prakasa, on geounds of intellectual conscience, 
but also dissented from some current elucida~ 
tions of the Azhyars by elder’* Srivaishyavas. 
All his work in life and thought was inspired 
by over-mastering bhakti. \t is for bhakti he 
prays in the opening verse of the Sribhashya, 
This possessed him so much that even in 
argumeniative contexts he breaks forth into 
rapturous adoration of God, Naturally, in 
his purely devotional compositions, the Gadya- 
traya and Nityagrantha, he lets himself go. 
ParaSara Bhatta says'® that with the single 
talisman of bhakti, the master annihilated the 
dark powers of Kali. D&Sarathi'® says that 
bis master was a lion of bhakti, and even as 
insects sticking to a lion are carried from peak 
to peak as the lion leaps, the disciples of 
RAmé&nuja can encompass all in spiritual life. 
Kurega,!7 than whom there was no greater 
disciple of Ramanuja, says that his master had 
three points of greatness. He was infatuated 
(vyamoha is the word used) with his God, 
Achyuta. This was the supreme purushdrtha 
and no mere s@dhana. This led him to regard 
all other values as trivial. He was, further, an 
ocean of compassion. There is an occult link 
between bhakti and dayd. It is exemplified in 
the historic acts of compassion on the part of 
Ramanuja, Lokacharya says!® that the age 
of audarya (large-beartedness) in Srivaishne- 
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vism was inaugurated by RamAnuja. It is but 
proper that the darsama came to be 
designated Ramdanuja-darsana. 


Il THEORY OF KNOWLEDGE: 


The distinctive character of a darsana 
is that it seeks authentic knowledge of reality 
and is no mere faith. It bas to build up its 
structure of ideas on the nature of things on 
faultless and legitimate foundations. There is 
thus a necessity for a critical consideration of 
the sources and ways of knowing. The 
necessity arises from the fact that contradictory 
notions or impressions do arise on @ 
given matter and, without an examination 
of evidence, the contradictions cannot be 
resolved. Hence Visishiadyaita like other 
darsanas has a well-formed theory of 
knowledge. 


There are three basic tenets concerning 

knowledge. 

a) All kKnowledge*” consists of judgments 
which predicate of a subject certain 
characteristics. The subject-predicate 
situation is fundamental. ‘Idan 
ittham' (This is such) is the form of 
all understanding. Mere awareness 
of a subject is just the beginning of 
the knowing process and mere 
entertainment of ideas of possible 
predicates without asserting of them 
anything is no knowledge, but day- 
dreaming, There must be, in technical 
language, a prakdrin and prakara in 
all acts of understanding. From this 
follows the basic contention of 
hiaienn ie all knowledge is of a 

. character, it being the 
assignment perv impe, a& predicate to a subject, 
Even in a negative proposition, the 
Jaw holds. It discerns in the subject 
features contradicting some attri- 
butions, The basis of the negation 
must be a positive discernment. 


b) The process*® of Knowing presupposes 
that fundamentally there is a natural 
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_ fapport between knowing and being 


° 


and that error is an accident generated 
by factors external to the apparatus 
of knowledge. Thought, when it 
Operates by itself unimpeded by alien 
forces, issues in the authentic 
ion of reality. This is the 
principle of swatah-pramanya champ- 
joned by the Mimdamisakas and all 
schools of Vedanta. Rejection of 
the principle leads to total scepticism, 
which in itself is self-contradictory. 


In fulfilment of the logical require- 
ments of swatahpramanya Ramanuja 
advances a specific theory of error.?! 
It is agreed on all hands that an 
erroneous judgment is not erroneous 
in respect of its subject, but is so in 
respect of only its predicate. “Sarvani 
jnanam prakdarini bhrantam’, Even 
in respect of the predicate, can it be 
wholly a fabrication? if cxternal 
forces can make the knowing mind 
manufacture an utter unreality, the 
trust in the basic realism of thought 
is damaged. There is no end to what 
it can lead to. If the impeding force 
is assigned only obstructive power 
and not that of distortion, that could 
go well logically with thought-reality 
rapport. Errors there are, but they 
are all errors of negation and not 


“errors of commission. The straight 


stick immersed in water octane 
bent. This is an illusion in 
parlance. But when the entire machi- 
nery of visual perception is known, it 
will be found that the straight stick 
and the laws of optics determine its 
presentation as bent. ‘There is no 
misconstruction in the situation. On 
the contrary, it would have been an 
illusion if the stick appeared straight 
in the circumstance. The only lapse 
in the perceptual knowledge of the 
bent stick is that it overlooks the 
conditions of the phenomenon and 


attributes: te it completeness. The 
ignoring of the limitations of the 
phenomenon is the substance of the 
error. Hence, error is also truth, but 
a fragmentary truth unaware of its 


fragmentariness. 


The entire evolution of human knowledge 
is pictured, on the basis of these principles, as 
an ascending order of apprehension completing 
itself in progressive enlargement of scope. 
There is no total error at any point of the 
movement, and there can possibly be no 
completion, if reality be inexhaustible in its 
attributes. We can see the panorama of 
human knowledge from this perspective. 


— 


The familiar perceptual knowledge is true 
in so far as it goes, Even perceptual error has 
limited truth. The perception conventionally 
regarded as true is wider in its scope and is 
more true from the standpoint of the width of 
reality it covers. There is no point in discarding 
all sense-perception as deceptive.*° It contains 
a glimpse, an authentic glimpse, of the real. 
Perception in the earlier phase is nirvikalpaka** 
and in the developed stage it is savikalpaka. 
Nirvikalpaka is so called, because of the 
incompleteness of determination and not 
because it is the grasp of the attributeless. No 
such grasp is an epistemological possibility. 


But pratyaksha (perception) as a whole is 
a highly limited mode of knowledge. It 
confines itself to sensed particulars, Pervasive 
and supersensuous realities are beyond its 
range. The Charyaka school pinned its faith 
to the narrowest species of knowledge. 


Anuméana, or inference, though rooted in 
perception, ascends beyond it in range. It 
brings about the apprehension of universal 


connections and apprehends in reality 
co-inherent predicates.?* 
There is no meaning in discarding 


intellectualism as a whole. The paradox is 
that reasoning has to be discredited through 


reasoning itself. That would be merely a 


natural process of reason | 
total repudiation of the intellect is F nacss, 
according to Ramanuja. He says, Srutopapat- 
taye’pi anupapannam viruddham cha na 
kalpaniyam.*® Visishtadvaita incorporates into 
anumana arthdpatti (circumstantial presump- 
tion) uparmana (analogy) and abhava (negative) 
proof by non-cognition within pratyaksha,2* 
The trend is not to multiply pramdyas beyond 
logical necessity. Verbalization of inference, 
the so-called pararthanumdana,*'is not accorded 
any speciality in Visishtddvaita,2’ On substan- 
tial technical grounds, the type of inference 
called Kevala-yyatireki where proof is based 
only on negative concomitance is discarded.?° 
The result is a full conception of inference, 
Positive and valid as a mode of knowledge 
arising from perception and surpassing it in 
fange of generality and the consequent scope 
of apprehension. 


But even knowledge by inference has its 
own inherent limitations. In the first place, it 
arises as a corrective to the limitations of 
perceptual knowledge. A flawless and perfect 
perceiver of all that exists would not resort to 
the laborious process of ratiocination for 
reconstructing reality. 


It can never be, in the second place, 
autonomous, in its approach to reality. 
Factually, it is rooted in perception and it 
advances on the strength of the antecedent 
knowledge of the laws of inference in general 
and also of the established connections 
between co-inherent predicates. Its conclu- 
sions are mediate and lack the wholeness 
they would have if they were immediate, 
Lack of immediacy is an undoubted limitation 
in scope. Further, Ramanuja demonstrates 
that reason is incapable of arriving at a deci- 
Sion on the most fundamental question of the 
existence of God. It cannot prove His exis- 
tence as Nyaya philosophers fallaciously 
sought to do, It cannot disprove His 
existence, as the Sankhya and other atheists 
argued equally fallaciously.*° When a vital 
philosophical subject receives no illumination 
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from. inference, it ptoves that the mode of 
Knowledge it compasses must be surpassed, 
in our scarch for final truth. 


This dissatisfaction with reason necessi- 
tates the consideration of revelation embodied 
in the impersonal scripture, the Sruti, and 
particularly the Upanishads, The question 
has been raised by the ancients, anticipating 
the modern predicament, as to why the Sruri 
be accorded recognition as a legitimate source 


of knowledge. 


The Vedantic answer oashindetimaie.t} 
If the Sruti contains coherent and. co-ordi- 
nated intimations of reality, not accessible 
by way'of perception and inference based on 
it, and is not in contradiction with those other 
sources of knowledge, it is logically untenable 
to reject. it. Aprépti and abadha, novelty 
and non-contradiction, are unfailing guides in 
the realm of knowledge. There is the further 
consideration that Sruti solves riddles and 
uncertainties left over by other sources of 
knowledge. It .is a genuine piraka, an 
amplification and fulfilment of the self-com- 
pleting pilgrimage to truth. In fact, the other 
pramdjas ate also admitted more or less on 
the same grounds. The conclusion is further 
reinforced by the fact that systems of thought 
that exclude the affirmation of the Sruti are 
hopelessly muddled and self-contradictory. 
This logical impossibility of the opposite is a 
powerful weapon in the hands of Badarayana. 


of both to a higher altitude of comprehension, 
conserving and completing them. It is the 
crowning pramana.*? 

The central principle of Ramanuja’s 
logic can be restated. All knowledge is a 
determinate of reality, with 
which the buman intellect i is in fundamental 
~ rapport... The logic of progression in knowledge 
may be termed the logic of amplification 
in completer perception, Indeterminate percep- 


ruti and 
of amplifica- 
ion. 9 progressive 
enlargement of consciousness. There are no 
negations at any except of the nature 

Of the negation of negations. 
23 ibe rte in the process of knowledge 
and dominantly adopted in the 
of the Upanishads. The Sruti 

the Supreme Reality. 


Brahman is the substantive principle. It 
abounds im perfection of attributes. | The 
Saguve texts which describe these are funda. 
mentally true. The nirguua texts which seem 
to deny ~ 


the sustaining ground of the qualities. The 


monictic: cents are are true, as the central reality 
a ore pr irabrnledten sg 
and i 


an integrated elucidation, amplifying all the 
divergent currents of the Upanishadic intui- 
tions. Ramanuja takes particular men: 
in dwelling on the organic unity of the 
Upanishadic conception of Brahman. 


But this understanding of Brahman through 
the Sruti is lower knowledge, It is scripture- 
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This is what Fig ; 7 
nouncements as “ Yaro vac ’ I 
apripya manasa-saha.” (Without attaining 
which words return with the mind), “eri, 
Neti’ (not so, not $9) and Vijiitam avijnitam 
(kaown to those who lack exact knowledgé)'” 
They signify not the impossibility of know- 
ledge, but the impossibility of exhaustive 
comprehension, This is a negation in words 
only, but a triumphant affirmation of the 
infinitude of Brahman. Such in brief is the 
epistemological framework of Visishtadvaita. 


Ill METAPHYSICS 


There is a tradition in Visishtadvaita of 
dividing the scope of philosophy into inqui- 
ries into tattya (the Reality), hita (the way of 
attainment) and purushartha (the goal of 
attainment), The scheme neatly corresponds 
to the three components of the great mantra, 
Ashtakshari. The first department of study 
constitutes what is generally named meta- 
physics. In this again there are three spheres 
concerned with achit, chit and VSwara cor- 
responding again to the chariot, Arjuna and 
Sti Krishna in the celebrated chariot of 
Kurukshetra. Achit is the collective designa- 
tion of Nature, the totality of being 
inherently devoid of consciousness. 


(a) Nature: R&manuja’s philosophy of 
Nature avoids the two aberrations of meta- 
physics, illusionism and naturalism. Nature 
for him is real, but it is not the whole of 
teality. Chit or the spiritual world is no 
part of it and is not just its product. There 
is no philosophical reason in pronouncing 
it and illusion, for illusions can arise only 
in a materially conditioned over con- 
sciousness. ** ionism in all its forms is 


the completest antithesis of the philosophy 
of Raminuja. Hence his repeated refutation 


of it in his works. Scab 
fants 
In the detailed working out of the con- 
ception of Nature, Rimanuja avoids the 
extreme temporalism of carly Buddhism and 
the extremism of the static Sankhya prakyiti, 
Nature has enduring substanial being and bears 
attributes and passes through dynamic trans- 
formations. In the conception of primordial 
Nature, Ram@nuja adopts the unitary concep- 
tion of Sankhya and avoids the pluralism of 
Vaiseshika atomism. Nature is the unfolding 
of a single primordial prakriti. It has three 
qualities, Satva, Rajas and Tamas. In so far 
as it has Satya it does not constitute the prin- 
ciple of evil or corruption in relation to 
spirit. It can facilitate spirituality. In so 
far as it has Tamas, it is not an unmixed 
blessing, not wholly an unresisting instrument 
of the spirit. Much discrimination is called 
for in a sober attitude to Nature The evol- 
ving process of Nature is constructed more on 
the lines of Sadhkhya than on those of 
Buddhism or even Nyaya-vaiseshika. There 
is continuity in spite of emerging novelties, 
which are nothing but the revelations of the 
endless potentialities in the primordial sub- 
stance of physical reality. All this is conven. 
tional Sahkhya with considerable sobering 
sophistication. 


The greatest point in Ramanuja’s philo- 
sophy of Nature is yet to be enunciated. That 
Nature is not the originating matrix of 
Spirits has already been noted. It may also 
be noted that its qualities can be rendered 
intelligible only in relation to spirits. To 
this extent, it is mot the Nature of naive 
Naturalism. 


The further and paramount proposition 
is that it is not an autonomous reality. In 
its primordial being, in its dynamic producti- 
vity of new forms of itself and in its final 
contribution to the emergence of yalues, it 
is the vehicle, medium or instrument of the 
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Supreme Being. It subsists in Him*5, operates 
through His actuating energy, fulfils His 
cosmic designs. Existentially, operationaly 
and teleologically, it belongs to the Deity. The 
being of Nature is a part of the being of God. 
It is not that Nature is an alien material 
system which He manipulates through His 
overruling powers, but constitutes one of His 
infinite powers’. It is His Sakti”, In it is 
discernible, though under limitations, God’s 
infinite splendour. Hence the concept of 
Nature as a vibhiti (glory) of God. The 
The aesthetic glory of Nature is real, but is 
the self-disclosure of the Divine through 
Nature, Even as a gfeat poet's final import 
lies beyond the ostensible meaning of words, 
the beauty of Nature is an intimation of the 
Paramétman in and through Nature. 


This is almost the ‘Natural Supernatural- 
ism’ of the Idealistic Carlyle. 


(b) The Finite Self: The second great 
department of metaphysics is the inquiry into 
the nature of the finite selves such as we are. 
The self is a self-conscious or self-identifying 
entity°®, It presents itself as the ‘I’ to itself and 
is thus a subject-object entity. It is the conti- 
nuous self-identity of this principle that 


renders the unification essential to knowledge 
It is this immediate self-awareness 


principle)", Iti , 
mundane sense of the ‘I’ involving the identi- 


fication of the self with the non-self?. It is 
D ‘ego’ and not the morally 


the metaphysical 

degenerate self-identification with the body. 
The self so constituted exercises a two- 

fold consciousness, It is immediately aware 

of itself through no instrumentality of 


praménds and acquires knowledge of the 
entire realm of the rest of reality through the 

modes of knowledge*?. These 
two modes of awareness are described as 
swardpabhiita-jidna and dharmabhita-jnana, 
This is an important doctrine. The latter 
(attributive consciousness) may express itself 
through cognition (jnatvitwa), volition, 
(kartritwa) and enjoyment (bhoktvitwa). These 
three are real modes of the self’s reality. They 
are not unreal impositions. In view of the 
variety of the experiences and operations in 


these modes, the plurality of finite selves is 
a > fact, however much the selves 


may be alike in their fundamental character**. 
In the school departs violently from 


the Advaitic position, and in positing the 


swariipa-bhiita-jiana, it separates itself 
from Buddhism and Nyéaya - vaiseshika. 
There is a speciality in the volitional self- 


expression of the self. It has autonomy of 
initiative. © Though this autonomy does not 
amount to self-sufficiency, * there is enough 
of it to invest the self with moral res- 
ponsibility. The individual self is neither 
mechanistically determined to action by 
Nature, nor is it over-ruled in the moral 
sphere by the omnipotence of God. It is a 
centre of spontaneity. 

This circumstance has a notable bearing 
on the problem of evil. The metaphysical 
status of the finite self must be clearly 
discerned. 


liable to diminution and of life. 
This is the omenon of imperfection. 
The self is not in eternal actuality all that 
it has in it to be. Even the theory of the 
singleness and absoluteness of the jivatman 
must accommodate the phenomenon of self- 
misconstruction. This liability to error is 
a basic insufficiency.” The Upanishads declare 
that the finite self suffers. self-diminution to 
the point of virtual annihilation (mahati 
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vinashti) in so far as it ignores the Param- 
aiman*®, It gcows into plenitude of being 
in proportion to its affirmation of Him. It is 
by the exercise of consciousness by way of the 


of Brahman that it acquires 
fullness of life. God-negation is self-attenua- 
tion in the attainment of amplitude of 
pay ‘| 


This consideration that the individual 
spirit reaches s fulfilment i in Brahman leads 
us on to the in wiry into the latter, for surely 
what could impart sufficiency to that spirit 
must be the Supreme Reality. The being, 
progress and destiny of the finite self inescapably 
involves its status as an ‘amsa’ (part or mode) 
of the Supreme.*? It enjoys superiority over 
Nature in being living and conscious. It 
pertains to Him as a self-conscious dimension 
of His glory, ~ 


The entire metaphysics of Raméanuja 
reaches its culmination in the doctrine of 
Brahman, who is the Supreme Reality, even 
as the scriptural testimony is the supreme 
source of knowledge It is significant that the 
Supreme Reality is accessible only to Revelation, 
however much reason may facilitate the elucida- 
tion of the scripture. Ramanuja says that 
Para Brahman is definitively revealed in the 
Upanishads in contrast to the veiled intima- 
tions in the Vedic literature and this 
es central import of those 
of the Vedas. Brahman is 
fa” (gloriously resplendent 
n of the Vedas)®°, The glory of 
Brahman has nial fascination for the 
Upanishads,®' — The charge of dogmatism 
stands dispel ‘the epistemological vindica. 
tion of Sruti, as the all-completing consumma- 
tion of human tanding. 


In the characterization of the nature of 
Brahman, there are some basic assertions. 


Brahman is the Supreme Self or 
purushottama,5* Being a purusha, It has self- 
identical and self-distinguishing nature of 
spirit. Itdoes not have the fluctuating and 


composite character of matter Its conscious 
ness is all comprehending and, as such, 
transcends the finite self whose area of 
consciousness is subject to attenuation and 
expansion, It is infinite, as It transcends 
temporal and spatial limitations and is also 
surpassingly perfect, By virtue of this infinity, 
It abides in all existence and is devoid of a 
counter-entity not owing Its existence to the 
sustaining presence of Brahman within Itself. 
Thus, Brahman transcends materiality, fluctua- 
tions of consciousness and every possible mode 
of limitation. All this lead up to the crowning 
characterisation of Brahman as Ananda (bliss). 
Brahman is Ananda in a two-fold manner. Being 
devoid of the internal distinction of what is and 
what ought to be,It is perfect and suchperfection 
is substantive Ananda. Being the all-inclusive 
whole of reality, It fully meets the demands of 
the quest for reality on the part of the finit 
spirit and thereby fills it with the ecstasy of 
self-completion. Brahman is perfect and 
imparts perfection to Its knower. 


With this enunciation of the substantive 
nature of Brahman as satya, (Truth) jndna 
(Knowledge) dnanda (bliss), nirmala 
{anblemished) and ananta (infinite). We can 
go forward to Its attributes. 


There is no meaning in the position that 
Brahman has no attributes. Such an entity 
is a logical impossibility, as all thought and 
experience consist of the discernment of the 
right attributes of the real. An error is just 
insufficient attribution and truth is the comple- 
ting of the process of cognitive attribution. 
To say that attributive determination in so 
far it may involve the exclusion of opposite 
attributes implies limitation is right. But to 
exclude the exclusion, the method is not 
that of excluding all attribution in which case 
the exclusion would amount to coniplete 
negation. Rather the limitation of attributes 
must be corrected through a process of 
amplification. If the opposite excluded is of 
the nature of deficiency, the exclusion con- 
Stitutes no limitation, as it would be simple 
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negation. If the opposite is a positive excellence 
the coherence-theory of excellence would prove 
that the opposition is not genuine but a result 
of incomplete insight. In fact all contradiction 
issues out of partial characterisation of 
the real, Reasoning consists fundamentally 
in completing initial affirmations through an 
affirmation of their implications. When the 
Upanishads declare Brahman as attributeless, 
they just mean to deny of Brahman deficiencies 
and imperfection, as they themselves often 
clarify, in supplementation of the ardent 
affirmation of attributes. This is the working 
of the twin principles of ufsargapavada (Rule 
and exception) and sdmanya-visesha (general 
and particalar).5? The conception of reality as 
characterised by attributive determination is 
ultimate, and Braliman is the central and 
infinite subject of infinite predicates**, 


The Upanishads revel in the glorification 
of the attributes of the Supreme. The Paiicha- 
ratra organised these as six-fold consisting of 
diana, bala, aiswarya, virya, Sakti and tejas, 
These constitute one set of attributes displaying 
the magificence and majesty of Brahman, the 
paratwa. Brahman is truly Pardat-para, The 
bhakti literature in general and the passages 
ot the Upanishads laying the foundation of 
that trend pay adoration to the love and 
compassion of God, His saulabhya. Both 
the sets of attributes are ultimate. Paratwa 
without saulabhya—is not adequate, even as 
paratwa and mere saulabhya would reduce 
the Deity to finitude. Consequent on these 
two ‘sets, arises the aesthetic characterisation 
of Brahman, For Ramaaouja, as for Vaishna- 
vism in general, the beauty of God is not just 
a metaphor but an ultimate truth. He is not 
merely Satyasya Satyam, (Real of the Real) 
not mere nivdsa, Saranam, suhyit and gai 
(abode, refuge, friend and god), but 
also bhuvana-sundara (the Beauteous one in 
all the worlds) and manmatha-manmatha (the 
God of Love and Beauty to the god of love 
and beauty). All empirical beauty is a dim 
intimation of Him. While the Upanishads 
establish this aesthetic approach to God, the 


Aczhyars were the specialists in the worship of 
God as beauty5s. 


> These attributes of God manifest them- 
Selves im specific ways in relation to the 
cosmos. He is the creative source of all being, 
the sustaining in-dweller of all and the final 
festort of the world-process. To Him it is 
Sport to create, sustain and dissolve all the 


In relation to the finite self, He is the 
Supreme goal of endeavour, parama-prapya 
and the complete object of his love an 
delight. is the parama-bhogya, (supremely 
ey ses iat love for Him calls for 
utter self-dedication, atma-nivedana. If He 
is the ultimate good thus, He is also the 
ultimate power making for the finite soul’s 
attainment of Him. His grace, by Hi; 
omnipotence, omniscience and boundless 
compassion, effectuates the soul's, redemption 
to the final biessedness, He is the updya or 
prapaka*? (the means or the impeller to atiain- 
ment). This in reality is the import of the 
declaration of the Gitd, “Vasudeva is all’’5?. 
This does not supersede the metaphysical 
proposition, ‘‘you are all, because you pervade 
all”, but adding to it the axiological climax. 
He is metaphysically all in all and also all in 
all in relation to human perfection, 


__ We have postponed so far the discussion 
of the crucial problem of the relation of the 
One and the many, the Infinite and the finite, 


sggouaced he tempting solution of dismissing 
alread lution of. dismissi 
¢ finite individual and Nature as illusory 


the Yoga and Nyaya-vaiseshika theism to 
which God jsa reality among three realities, 
somewhet important but not all-comprehen- 
ding®. It is an imperfect theism which 
proclaims an /$wara, but denies Him centrality 
of metaphysical significance. Ramanuja is 
for an I$wara, who is Brahman as well, a 
Supreme Personality absolutely commanding 


the riches of the cosmos in its entirity and 
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intuitions of the Upanishads and the later 
Se Peciasacene and pro- 
pounds his illuminating thesis that Brahman 
owns the cosmos of finite selves and Nature 
as Its vibhiti, viSeshana, prakara, artéa or 
Sakti (glory, atttibute; mode, part or energy). 
‘The culminating conception is that the realm 
of the finite reals is the Sarira (body) of 
Twra, as it is His @dheya, niyamya and Sesha 
(object of support and controf aud instrument 
of glory) and He is its Atman as He is its 
inseparable d@dha@ra (support), _niyatnri 
(controller) and $eshin (owner)®°, This involves 
a truly philosophical definition of the body- 
soul complex, which maintains unity in and 
through diversity, The vexed question of the 
finite limiting the Infinite does not arise, as 
the finite is a real part of the splendour of 
the Infinite. God's powers are not frustrated 
by the woild, for the world itself is a power 
of God*!, This is the significance of the term, 
Visish{advaita, the sole and secondless unity 
of the the Infinite Substance shining forth 
through an infinity of attributes, 


Toe world is neither an unhappy hallucina- 
tion, nor an alien entity confronting the Deity 
from outside witn existence and powers not 
derived from tne Divine source. It stands 
assimilated into the infinite expanse of Divine 
aitributes. While the aesthetic attractiveness 
of the thesis is evident, its logical weight 
demands equal appreciation, This marks off 

Aminuja’s philosophy, as Vedanta Desika 
ntains, from every other system of Theism 
and Absolutism.®? 


There is one minor question that merits 
deration at this junc. sc. Ramaauja 
cannot Tesort tothe hypothesis of uureality 
with regard to evil, as be upholds ail 
experience as true. Neither matter, nor tne 
self Has an autonomous being, so that evil 
could be neatly allocated to it without 
damaging the unsullied pertection of God. On 
the contrary, they form His integral parts. So, 
in this conception of Brahman embodied in 


the world of finites, roe ian 
itself. This is a pede! to the 


philosophy of Vi ishtadvaita, rca 


A diffuse notion of evil does not serve the 
philosophical purpose. It has to be cornered, 
as it were, to see possibilities of solution. 


In the substantive nature of God and His 
qualities, there is no evil whatever. He is 
ubhaya-linga, as the Brahma-stutra de cribes 
Him according to Ram4nuja.°¢ Matter as 
such, in itself, is no evil or no source of 
evil®®. {n no state does it constitute an 
imperfection by itself. The individual soul, 
the jiva, is the jewel, Koustubha, on the 
bosom of Sauri, as Vedanta DeSika puts it.66 
The individual in his state of perfection is 
contributory to the quality of joy in the divine 
scheme of reality Even the bound and 
imperfect soul, is precious from the point of 
view of its  perfectibility through divine 
grace, 


Where exactly does evil lie? However real 
it be, it must fall within the circle of the life of 
the finite scIf°’. Principally, it has two forms, 
suffering and sin. The problem of suffering 
gets explained in terms of the extended 
Perspective of the law of Karma. It 
is a consequence of a God-negating life®, 
In it lies a negative demonstration of the truth 
that all joy and fulfilment springs from God, 
That ignoring of Him causes affliction is 
natural, for He is the sole good and ananda, 
In Him is to be found all delight, life and 
power. Far from conflicting with the goodness 
of God, suffering in a Godless life coastitutes 
a solid proof of it. Ramanuja quotes a 
beautiful verse from a rishi, “yanmuhirtaris 
kshagamt vapi Vasudevo na chintyate sa hanil 
tanmahachchhidram sa bhrditih sa cha 
vikriya”®9, Here it is definitely declared that if 
Vasudeva is not thought about for the short 
interval of a fraction of au hour or even fora 
moment, that is loss, great weakness, illusion 
and unnatural activity. Now the problem is 
shifted to sin. The essence of sin, from which 
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proceeds the evil of suffering, is God-negation. 
Why should it arise in the finite self, whieh is 
in essence and actually a part or adjective of 
God? God cannot be altogether perfect, if 
what belongs to Him so intimately and 
inseparably can exercise itself in the evil of 
God-denial and bring upon itself all the 


consequent calamity. 


Nothing contributes to the solution of a 
problem so much as such a clarification of th 
problem. God's immanence and sustaining 
presence within the finite docs not mean a 
curtailment of the being of the finite. Such an 
idea would amount to illusionism in disguise. 
Rather the immanence is the positive source of 
that being and the creative spring of the powers 
of the finite?°, Immanence is a positive relation 
and not a subtractive pervasion. The 
message of the Vibhiitiyoga (chap x of the Gira) 
is that fuller penetration by the divine presence 
makes for greater range of being and powers 
in the pervaded vihh&ti (i.e. What is con- 
trolled by God and makes for His glory). This 
principle automatically signifies that the finite 
individual receives its powers of initiative and 
spiritual creativity from the very immenence of 
the Divine. This derived creativity constitutes 
the freedom of the individual in all spheres 
of its authentic self-expression. As such, if 
it chooses to deny God, it is exercising a real 
power planted in it by Him. This specific 
direction of its use of that power is entirely its 
own, if freedom is a fact. This is the essential 
defence of moral freedom, in spite of Divine 
immanence. That immanence would stand 
impoverished, if the creature led a mechanical 


and wholly predetermined life, 


Now, moral freedom is a blessing, how- 
ever we may view it. In the pursuit of spiri- 
tual values, freedom is a fundamental Trequire- 
ment. There can be no imposed perfection, 
if it means  self-unfoldment. The Jower 
hedonistic values can overtake a passive agent, 
but the inward development of Spirit can arise 
only from self-initiated effort. Even divine 


gtace, therefore, awaits the devotec’s invo- 
cation. We must ‘choose’ even to be ‘chosen’. 
Even the possibility or the actuality of abuse 
of freedom is a blessing, for it is through only 
that hard way a deliberate choice of God is 
rendered possible. Im the experimental quest 
after perfection on the part of the finite, every 
error entails a comsequent enhancement of 
‘sure wisdom and decisive formulation of 
Purpose. The structure of life shaped by God 
is such that i contains infallible 
correctives for spiritual deviations. The 
falling creature is taken care of and thrown 
back through violent operations of the law 
of karma to a temewed opportunity for a 
redirection of life”. Hence the evil choice 
and its evil results are incidents, passing 
‘contingencies, in the evolution of the creature. 
There are no final disasters and no evils from 
which spiritual enlightenment will not issue. 


If the span of vision is enlarged enough, 
the cosmic scene in which the < ar 

is to be worked out, is seen to be the expressio 
of Divine Love. God is deeply concerned with 
the creature. As Vedanta Desika says, the 
Lord is baddhadara?? tenderly concerned 
about the destiny of the bound souls. Moksha 
is good, but the field of preparation for it also 
is 


Thus, we come back to the transcendent- 
immanent Reality of Brahman with all its 


substantive nature, attributes and cosmic 
embodiment. This is the final metapolytics 
for Ramanuja, He and his school contend 
that the entire metaphysical truth is enshrined 
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‘in the concept of Narayana, reverentially 
advanced by the Upanishads such as Mahi 
Narayanopanishad, Mahopanishad and Subalo- 
panishad. The Purushe-stikta contains it in 
implication’*. Visishiadvaita earnestly main- 
tains that comprehension of the significance of 
the concept of Narayana is the completion of 
all Vedanta. Thisisno sectarianism. Vaish- 
navism starts shedding its sectareanism, as it 
begins reading metaphysical import into its 
designation of the Supreme. As it progresses 
in this direction and incorporates all its 
metaphysics in the elucidation of the concept 
of Narayana,, it transmutes itself into a pure 
and universal philosophy of the Supreme 
Spirit. Perhaps the most expansive transmuta- 
tion is achieved by Vadanta Desika in his 
classic, Rahasya-traya-sara’®, 


Ivy. A PHILOSOPHY OF VALUE 


RamAnuja’s philosophy is no mere account 
of reality, even if such a thing were conceivable, 
It isa philosophy of value, concerning itself 
with the summum bonum of life. Its idea of 
the supreme gat of life directly emanates from 
its doctrine of Reality, As man is spirit and 
not matter, no merely material and earthly 
well-being can constitute his final good. What 
proceeds from a wrong conception of man 
cannot bring him lasting and complete peace 
and fulfilment, He is spirit, and his real 
well-being must be conceived in spiritual terms, 
But he is finite, an individual self living, 
moving and haying his being in the Supreme 
Spirit, His frustrations and agonies arise out 
of his not raising himself to an acknowledge- 
ment of this fact of facts, Isolation from God 
in his attitude is veritably self-alienation almost 
amounting to self-annihilation. 


There is another fundamental considera- 
tion. The essential nature of the self is 
cognitive consciousness and, when that is not 
exercised properly and adequately, the self is 
mutilated, as it were, into insufficient existence. 
The proper and adequate employment of the 
power to know is to know the Infinite Reality, 
the Bhaiman, and that, as the Chhandogya 


proclaims, is the ultimate and most exalted 
self-fulfilment and bliss for the self’. Hence 
the final goal of finite life is the attainment of 
God by way of jana, which in its ultimate 
form is darSana, or immediate vision of God, 
That is the most intrinsic and all-inclusive 
value, As this knowledge is of the nature of 
fruition of the life of the jiva, constituted as 
it is fundamentally of the power of knowledge, 
it cannot but be of the nature of joy (@nanda) 
or love (priti), another expression for the 
same attainment. This constituent should be 
super-added to the cognition of the nature of 
darsana, This is joyful vision or loving 
apprehension. 


There is a further constituent of the 
ultimate Ideal. It ismo apprehension of God 
as an object sct against the subject. The 
subject cognizes God as inclusive of infinite 
glories, within which the subject is also 
included, It is a unitive vision in which God 
is apprehended as holding within Himself the 
cognizing subject also as a part of His 
inseparable splendour’’. There is no radical 
dualism in the final experience. But it should 
be clarified that we have here only the 
experience of the infinite whole of reality and 
the cognizing ego is not obliterated therein. 
There is no dissolution of individuality”?. On 
the contrary, there is maximization of the 
effective personality of the individual 
experiment’®, This is a state of union, and not 
of unity implying the dissipation of either the 
object or the subject, 


In this union, finding his God, man finds 
his soul too as lodged in the enriching expanse 
of God. The word ‘love’ (or priti) is rather 
weak and inadequate in the context, as it is 
sometimes utilized to describe even self-centred 
attachments. The nature of the rapturous 
absorption in God is such that it is object- 
centred and seeks not the appropriation of the 
object by the ego, but yearns for the appropria- 
tion of the ego by the object. Itis dtma- 
nivedana (offering of the self) or Kaitkarya 
(service)®°. Thus moksha, according to 
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Ramanuja, is the anubhava (experience) of of God does not work towards perfection 
Brahman issuing in prifti inducing unitive when perfection is not sought after. Even 
adoration of the nature of Kainkarya, Thisis surrender is an act of will, the voluntary 
life eternal and life abundant. Ramanuja abnegation of self effort for one’s perfection. 
articulates in glowing words his idea Moksha The habitual metaphor uscd of God in the 
in Gadya-traya, the crescendo of his personal context is that of a gardencr and not that of 


prayer in all its completeness®!. @ mechanic. ‘Kyishivala’®’ is the term used 
_ by Vedanta DeSika. Human effort is indis- 
V. WAY OF ATTAINMENT, _ pensable. God's compassion may be an 


The goal of the finite life so presented ermal actuality, but it operates in response 
requires to be realized as a reality in | to the free quest of the soul to be redeemed, 


th 
pen ok of sadhana a But this requirement does not reduce 
upiyer olins . Visishtadvaita eet God's role to that of equality in importance 
~~ -with human initiative. The human. effort is a 

a) Asa preliminary to the ideation ‘Sakari-karana, (an auxiliary cause) and 

of stdhava, itis n to distinguish bt. God's grace is pradhina-karaya (the primary 
factors in sadhana. There is the pony cause). In fact, man’s search for salvation 
Tesource or already existent fact which facilitates furnishes just an occasion, or opening to the 
the realization of the end. This is called OP¢tation and flow of the ever-waiting com- 
siddhopaya, The second factor is what has to rae 2 sig ret cree 
i k etti. its feed of mi m 


be accomplished by human 5 : 
pechignesen The Leis Serra the he in the apt description of Vedanta 
that the siddhopaya for attaining God is God Desika. Human effort is indispensable, but 
Himself®2, This is a great principle, that the OMY accessory. The primary power working 
infinite end that man aspires after has to be ee ieioriie tat bie: Kg eet 
accomplished through the instrumentality of Hah eee loinlte Ss he 


the Infinite Itself. The principle is hed 
(b) It is a basic tenet of Ramanuja that 


usly set down in the famous Upanishac co 
declaration, “‘Yameva esha vfinute ten@ the sadhyopiya for achieving liberation is 


labhyah.”” Whomsoever He chooses, ty biel bhakti. Bhakti is defined as loving medita- 
He attaired®?. God is the end, no doubt, but gestion, or jidna that has taken on the 
He is also the means. Here we have th character of intense mediation’. If, in the 


fundamental doctrine of grace. ‘summit of meditative love, the seeker, deci- 
But is not siddhopéya by itself sufficient yirsts for the blessedness of the vision of 


for effectuating man’s emancipation? Ramanuja Gog prace operates to bring about that 
holds that grace operates only in response consummation. It is to be noted that the 
to human invocation of grace. This ismece. pjgiri that could accomplish this supreme 
ssary, for the finite self, its personality nq must be the outcome of know and 
carries freedom as an essential ingredient, 14 mere emotionalism or ritualism. It must 
The end sought is self-perfection, the unfold- Ke supreme bhakti, being the maturation of 
ment of the self’s spiritual potentialities. An supreme knowledge. Supreme knowledge 
imposed perfection on undesiring creatures 414 sypreme bhakti coincide here, cach impar- 
does not have the character of value, @ PUuri- ting elevation to the other. 

shartha®*, God looks forward to, as an ancient 

text tells us, the aspiration of the aspirant- (c) It is an open secret that bhakti of 
‘Rakshyapeksham pratikshate’>, The grace this high altitude is no matter for easy attain- 
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aig its essential 


no lasting 
in the realization 
d be realized before 
spring to effectual 
self-knowledge pre- 
Jjitlina- yoga. 


is a matter of the cul- 
ing culminating in 
This requisite self-dis- 
crimination incameete of attainment owing 
to the obstructive pressure of rajas and tamas. 

To climinate that pressure, karma-yoga, as 
explained in the Gif@ must be ardently and 
systematically practised. The essence of 
karma-yoga is the renunciation of the ego, in 
respect of fruits of action, of the idea of 
doership in relation to action and of the idea 
of mineness with regard to action, as a whole?!. 
The action must be consecrated as flowing from 
God, as belonging to Him and as leading to 
His gratification only’. The life of action 
must be spiritualised or devotionalised. 


q The ladder of sidhana is clearcr now. 

Karmayoga prepares for jiana-yoga and 
a-yoga leads to bhakti. Bhakti renders 
iberating grace of God operative. 


is evident, in this account there 
pnovations in the philosophy of 
two major and two minor, 


imanuja is the first darsanika who 
id God as the principal means 
aan's God-realization, This he 
lishes without sacrificing the 
of human effort in the process. 


the first philosopher in the 
‘of Indian darsana who affirmed 


bhakti as the means of salvation, In 
his conception of bhakti, there is a 
substantial element of intellectualiza- 
tion. While the element of knowledge 


oe bhakti, the latter also. elevate 


inti 


is a distinctive contribution to our 
idea of spiritual life. 


3. As a preparation to bhakti, he is the 
first to emphasize the element of 
self-knowledge. It is only the self 
that knows itself in accurate self- 
perception that could from the right 
resolve to seek God as the final 
destination of spiritual endeavour. 


4, There is a complete analysis of the 
elimination of the ego involved in 
karma-yoga. What is just implicit in 
the Grd is elaborated into a complete 
philosophy of consecrated action, 


(f) The element of the greatest import- 
ance in Ramanuja’s theory of sa@dhana is 
prapatti. It is no invention of Sri Vaishnavism 
or Faticharatragama, as it is popularly held by 
the critics or the followers of Ramanuja, It is 
there in fundamentals in the ancient upanishads 
such as Jéa, Katha, Mundaka, Chhaindogya, 
Taittiriya, and Swetdswatara. It dominates 
the GitZ from Arjuna’s initial prayer to the 
final exhortation of Sri Krishna. It enters into 
the core of karma-yoga, jjidina-yoga, and 
bkakti-yoga. The Ramayana celebrates it, 
The great purdnas such as Vishnu and 
Bhagavata are full of it. No single Vedantic 
Acharya discountenances it. In all these genera} 
acknowledgements and valuation of prapatti, 
it is treated as an integral part of the central 
pathway of bhakti. 


The uniqueness of RamAnuja’s teaching of 
propatti, ia his Gadyas, lies in the fact that he 
holds it to be capable of being a self-sufficient 
means of the summum bonum. Vadaiita 
DeSika claims that it is the ‘simhi-stanya’ (the 
breast milk of the lioness)? of the tradition. 
Tt is accorded a central role in the elucidation 
of the great mantras, Ashtakshari and Dyaya, 
and in the exposition of the culminating verse 
of the Girt, It is not that bhakti is dis- 
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carded*, It is admitted as the general back- 
ground of prapattias constituting prapya-ruchi 
(love for the goal of attainment) and is also 
taken up as falling within the ideal of moksha 
itself. But prapatti is affirmed as the sole 
means, the self-sufficing and never-failing 
means. 


Its essence lies in profound dissatisfaction 
with one’s capability in the matter of saving 
bhakti and throwing oneself on the mercy of 
God for accomplishing, through Hi: abund- 
ance of knowledge, power and gtace, for the 
aspirant what bhakti, if adequate, would 
have accomplished. It is substitcting the 
infinite power of God for the uscertain and 
insufficient endeavour of man‘. That the 
siddhopaya may expand and do the work 
of the sédhyopaya also is the. Prayer of 
the prapanna, His effort or intiative terminates 
in the transfer of all effort and initiative to the 
Lord. This transfer is no doubt an act of will 
and is the minimal sahakiri-karana. This is 
bhara-sainarpana, total surrender of responsi. 
bility and spiritual burden to Him. After this 
surrender is consummated, the almighty mercy 
of God is the entire operative force in the 
Situation and the aspirant rests in expectant 
passivity. God becomes all in all in his 
life, when he reduces himself to nothing, 
having thrown all bis cares to the care of his 
Lord, This passivity can achieve infinitely 
more than the best efforts of man. Man 
secures the Highest when the Highest is the 
sole agent and active power in the situation, 
For this blessedness to materialize, human will 
has to will itself away at the feet of 


Narayana. 


VI. RAMANUJA’S LEGACY 


A brief account of the literary and cultural 
consolidation of the work of Ram4nuja in the 
subsequent periods may be attempted. Among 
his immediate disciples, KureSa has poured 
forth his devotion and his masterly under- 
standing of RamAnuja’s philosophy in his 
great stavas. Pillan has composed a dignified 


and perceptive commentary on the Tiruvay- 
mozhi of Paraikusa, ParéSara Bhatta has 
Summed up the philosophy in his illumination 
Sriramgaraja-Stava, He has produced a 
Masterpiece of a commentary on Vishnu= 
+ The next age produced the 
Bieatest commentator on Sribhashya, 
Sudursana-suri, who elucidated the Vedartha- 
Sangraha also. Vedanta DeSika, a junior 
contemporary of his, produced works of great 
‘Magnitude and variety in substantiation of 
ViSishtadvaita. In range and quality, his 
contribstion is supreme in the post-Ramanuja 
literature, and one can hardly mention his 
counterpart in any other school of Indian 
philosophy. 
In addition to this purely interpretative 
and writing, works arose in the 
tradition expounding older classics. Govinda- 
raja wrote an extensive and fine gloss on the 
Rimayaka, Sudatsana Sufi and Viraraghava 
wrote glosses on the Bhdgavata. An older 
writer, Vishnuchitta, had already written a 
gloss on Vishiupurdna. Ramanoja had not 
left detailed commentaries on the Upanishads. 
Raga Ramanuja accomplished this task 
completely 


Vedanta Desika in his Taftwa-mukta-kalapa, 
iddhi, | Nydya-siddaijana and 

Nyiya-parisuddhi. This work of independent 

exposition was masterly and thorough. 


Along with this purely Sanskritic writing 
a@ great literature of interpretation arose on the 
compositions of the Azhvars in Tamil on the 
lines laid down by Pillan. This body of 
writing has come to be collectively described 
as Bhagayad-vishaya. The great names in 
this branch are Naijijiiyar, Peria Vachchin 
Pillai and Vadakku Thiruvidi Pillai. Prapatti, 
as we have seen is a great spiritual force in 
Visishtadvaita and this centres round the great 
mantras, Ashtakshari and Dvaya and the fina, 
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teaching of the Gita(XVII.66) called the chara- 
masloka. An extensive literaure in Tamil is 
developed on this exegetical and expository 
theme, named Rahasyas. The greatest writers 
oe and Vedanta 

.. Varavara Muni is the distinguished 
reemntiee on Lokacharya. Vedanta Desika 


has Sanskrit treatises also in support and they 
are usually called Rakshas. The whole liter- 


ature, owing its thought-pattern and inspiration 
to Ramanuja is vast and substantial. 


Ramanuja’s influence on the bhakti 
philosophy of all types in the later ages was 
profound and far-reaching. Nimbarka and 
Vallabha drew heavily from him in’ their 
Vedantic writings. Sankara Deva of Assam 
and Sri Chaitanya of Navadvipa came under 
his influence. Jiva Goswami, the leading 
writer on the thought of Chaitanya, explicitly 
acknowledges his authority in his Tattwa- 
sandarbha, Saint Ramananda carried 
Ramanuja’s teaching to the north and he 
was the guru of Saint Naoak and Saint 
Kabir, Tulasi Das thas the distinct flavour of 
Ramanuja’s Srivaishnavism and addresses Sri 
Rima as Sri Raiiga, ‘a name specifically 
promulgated in ‘the Ramanujite tradition.% 
The Vaishnavas on the banks of Tamraparni 
and Kauveri receive special commendation in 
the Bhagavata. The Dyaita tradition of 
Vedanta has some sharp differences from 
Visishiadvaita, but the Haridasas of Karnataka, 
such as Purandara Dasa and more especially, 
Kanaka-Dasa have fruitful Ramanuijite lean- 
ings. There is thus, no doubt, that Ramanuja 
was a dominating shaping force in the spiritual 
life of medieval India. 


One of the services of Ramaouja was to 
re-vitalize the centres of Vaishnava worship, 
such as Srirangam, Tirumalai and Kafichi. 


He did this by the systematic introduction of 
the ritual of dgamic worship and also: by 
inculcating the spirit of devotion released by 
the Azhvars. The greater temples acquired 
the status of seats of learning and authority in 
Vedanta and Srivaishbavism. They’ also 
added colour and beauty to the life of the 
devoted public. It is also significant that in 
temples where Ramanuja had a free hand, 
such as Melkote and Belur, he breathed a 
liberal spirit and accorded a share in worship 
to the lower castes down to the Harijans, 
whom he seems to have named Tirukkulattar 
(those of noble birth). There is nothing 
strange in this, as one of the Azhvars-Tiruppan 
actually hailed from this caste. 


The philosophy of Ramanuja percolated 
into Telugu and Karnataka literature in 
abundance. Karnataka rendered a distinct 
service to the faith. Ramanuja was received 
by the Hoysala King, Vishnuvardhana, at a 
critical time and. he lived and worked in 
Tirunarayanaputam (Melkote) for at least 
about twelve years. Karnataka became a 
second home of the dcharya and his hallowed 
association “is cherished ever afterwards both 
in Karnataka history 
tradition. 


and Srivaishnava 


After the sack of Srirangam, in the 14th 
Century, it was restored and re-established in 
its former glory by Gopanarya, a Vijayanagar 
chieftain. The Vijayanagar Empire rendered 
great services to the faith and Emperor 
Krishnadeva Raya wrote a fine poem on 
Andal. The kings of ‘the Yadava dynasty at 
Mysore, in a subsequent age, adopted the 
faith consistent with royal catbolicity, and 
patronized Vaishnava literature and the great 


Vaishnava temples. One of them Chikka- 
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devaraya, even wrote a book on Visishtadvaita 
in the form of thirty prayers. 

In the recent past the vigorous vindication 
of Karma-yoga by Tilak has affinities with 


Ramanuja’s position. The message of 


Sri Ramakrishna contains isiahtadavita as a 
marked constituent. Swami Vivekananda 


found in some Srivaishnavas of Madras his 
most active supporters and workers. Sri 
Ramakrishnananda wrote a moving life of 
Ramanuja in Bengali, Swami Brabmananda 
was positively affected in his role as a spiritual 
preceptor by the example of Ramanuja’s large- 
heartednees. Sri Aurobindo’s interpietation 


of the Gita emphasized just the principles 
fundamental to Ramanuja’s interpretation, 


such as the ultimacy of the concept of 
Purushottama and the gospel of devotion and 
surrender. Mahatma Gandhi's work in the 
emancipation of the Harijans is a completion 
of the liberalization initiated by Ramanuja. 
Dr. §S. Radhakrishnan’s interpretation of 
Vedanta is Advaitic in profession, but moves 
in the direction of Visishtadvaita, as remarked 


by more then one critic. Tagore’s final 


Philosophy has a great deal in common with 
the spiritual fundamentals of Vaishnavism. 


eA.° 
_ Thus, the philosohy of Ramanuja has 


exhibited stamina for self-perpetuation and 
expansion, in new forms, in new climates of 


thought and life. 
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Tho philosophy of Visishtadvaita has 
d as a qualified or 


modified ‘his is not correct. It 
implies no 4 the monistic principle 
as revealed in the Upanis ads or presented in 
the Brahm Sitra. — not the outcome of a 


compromise effected between extreme lines of 
thought. Visishtadvaita is not an after-thought, 
ora device of expediency. It is as much an 
original stream as Advaita or Dyaita, having 
taken its rise in the lofty heights of. the 
Upanishads and not _ resulting from any 
confluence reached at lower levels, The 
ultimate reality is Brahman the one without a 
second, as taught in the Upanishads, The 
Brahman is not niryiSesha but savisesha even 
in the ultimate analysis and in the deepest 
experience. It is not nirguna in _the sense of 
being devoid of all guyas or qualities, but its 
qualities are not a qualification or a limitation, 
They are incomparable excellences, through 
which shines forth the uniqueness of the ulti- 
in The Brahman is visishta 
and the point of view is Visishtddvaita, because 
it recognises the distinctive non-duality or 
uniqueness of the Visishta-Brahman. 
«taut ms . any 


Reality 2, in the sense of an ‘organic 
unity’ rather than of absolute identity. The 
unity does not preclude difference, while the 
difference’ does not imply prithak-siddhi or iso- 
Jation of the factors that enter into the unity. 
Vigishtadvaita recognises both bheda and 
aprthak-siddhi and combines the two in a 
metaphysical unity, This is what makes the 
unity a plenitude of Being. 

Hew. 


The plenitude of Being is also a pattern of 
Perfection, for the Brahman is at once the 
source of all being and the goal and consum- 


OR VISISHTADVAITA 
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mation of all becoming. The ultimate is the 
Supreme. It is not merely that which illumi- 
nes all existence with the profoundest meaning, 
but that which inspires all life with the highest 
purpose. The Tattva in Visish{advaita is not 
divorced from the hita and the purushartha, 
The moral is based on the mataphysical, and 
the significance of all metaphysical pursuits 
fies in spiritual aspiration and attainment. 
Philosophy fulfils itself in religion. He who 
knows the Brahman attains the Highest says 
the Upanishad. 


The entire world of sentient (chit) and 
non-sentient (achit) entities constitutes the 
$ari¥a of the Brahman, and stands united with 
itin an intimate, irrevocable relation of total 
dependence and dispssability. The Sarira-Sariri 
relation is of the very essence of Visish{advaita. 
The term ‘Sari7a’ usually translated as ‘body’, 
has‘several implications and is applicable to 
several kinds of bodies, The Visishtadvaitic 
idea comprehends all these and goes beyond 
them, too, The'sou! or Saririn is what animates 
the body, and rules it from within. It is 
because of the presence of the soul within that 
the body functions asa unity. Hence by the 
soul we mean the inner animating, integrating 
and ruling principle. It is in the Sarira-Sariri- 
bhava (often translated. in a rough and ready 
way as the body-soul relationship) that 
Visishtadvaita finds the key to the solution of 
many an apparent “scriptural contradiction, 
such as those» that confront one in the 
divergent declarations of the bhedaSrutis and 
the abhedasrutis. ViSishtd@dvaita teaches that 
the individual self (jiva) stands in an intimate, 
irreversible relation of intrinsic dependence on 
the Supreme Self, even as an organic body does 
on the soul that sustains it. Body and soul are 


29. 


distinct, but being united they form a unity, 
rightly designated as one rather than as fwo. 
The soul is primary and fundamental, the 
body secondary and subordinate. The one 
rules the other, and the rule is from within. 
The Supreme Self, the soul of all souls, is the 
Antaryamin, 


Sti Ramanuja, the foremost systematic ex- 
porent of Visisht@dyaita has in his commenta- 
ries indicated several implications of the Sarira- 
Sariri- bhaya, He has himself developed fully 
some of these implications, but there are some 
that need a fuller and more explicit statement, 
One such is traceable in his commentary on the 
section known as Amsddhikarqya in the 
Brahma Siitra, The openi Sitra in the 
section describes the jiva as an améSa, that is, 
as what forms a “part” of the Brahman. This 
description is not merely borne out but rendered 
necessary, by certain apparently contradictory 
statements in the scriptures. RamAnuja shows 
how the conception of améa, if correctly 
interpreted, would render these apparently 
incompatible declarations, on the mature of 
reality easily reconcilable and equally valid. 
The Srutis as well as.the Smritis say that the 
individual selves are an eternal ‘‘part’’ of the 
Brahman, Citing these, RamAnuja maintains 
that the jivatman is an amSa of the Brahman 
who is the amsin. In doing so, he claims that 
the Visishtadvaitic interpretation of the amésa- 
ami relation steers clear of either extremes— 
that of an exclusive emphasis on the category 
of difference and that of a similar emphasis on 
the category of identity. This does not mean 
that he acceptes the third category identity of 
in-difference, That, too, is umacceptable, for 
Visishtadvaita is not the same as Bhedabheda, 
Ramanuja rejects absolute identity as well as 
absolute difference, because both difference and 
identity are affirmed of the relation of sarira 
to Saririn.-He also criticises identity-in- 
difference becanse, although _ identity ~ in - 
difference may be a partial aspect of the Sarira- 
Sariri relation, it is not adequate in itself to 
bring out the full significance of that relation, 
the meaning of which is not exhausted by a 


category like identity-in-difference. Ramanuja’s 
system is not a specific kind of identity-in- 
difleren ut the category 
of identi B Specific feature of 
Ramanuja\ 5 
If the individual self is an améa, and if 
ama stands fora part, it follows that there 
08 | identity between 
, which is 


the whole, t I self belongs 
as apart. But here cans not part of 
the extension of 2 t part in the 
sense of a piece or a “If the individua) 
self were part an in this sense, all 
the defects and © ound in the in. 
dividual self w also to the Brahman. 
But the Brah t, and its nature 


does not admit of ‘o } divided in the 
sense in which an extended, spatial object 
could be divided. The se declare not 
only the spotless perfection of the Brahman 
but also its indivisible unity and wholeness. By 
“amSa” Ramanuja means an integral attribute, 
an inseparable property or character, imply- 
ing a dependence of the part on the whole, or 
of the attribute on the substance. An 
inseparable property or Character of an object 
belongs to the object, and forms part of it. 
The object is more than the properties or 
attributes, these being as belonging 
to the object. It is in this sense of “belonging” 
that the jiva is an dics or part of the 
Brahman, 


The part and tho wae though different 
are inseparable (ap7ithaksiddha) and related in 
such a manner that the whole, while rétaining 
its identity and wholeness unaffected, is all the 
same in every part, The jiva is not a mode of 
Brahman, for that would imply a real limita- 
tion of the Brahman which is limitless and in- 
finite. Neither is the jiva a mere reflection or 
image of the Brahman under the limitations 
of an upddhi or an adjunct, as Advaita teaches. 
Whether the limiting adjunct is construed as 
real or-unreal, the idea of reflection is as un- 
acceptable to Ramanuja as that of a real limi- 
tation. 


‘that the one freon sachani unique, unequalled 
(Advitiya) is the of infinite excellen- 

oe. entire world of 
sestiie!: and ‘non-sentient beings forms part 
of the Sarira of the Brahman, both in the 
manifest state of created existence and in the 
unmanifest, subtle state of ‘‘uncreated” exis- 
tence. Ramaouja has shown how one of the 
Satras in the present context brings out in 


full the Visishtadvaitic implications of the 
amsa-amé$i relation between the jiva and the 


Brahman, This relation, the Sifra emphasises, 
does in no way render the Brahman, who is 
the amsin, liable to bear the defects’ and limi- 
tations of its ama, 


The Stra also illustrates this point. 
The sun, which is the source of light, illumines 
other objects by its rays reaching far and 
wide. The sun is ever in association with 
prakaéa or radiance. The attribute of radiance 
belongs to it as a necessary, inseparable amsa. 
Hence the sun is an entity with attributes. It 
is one, though it is qualified by the attribute 
of radiance which belongs to it as an amsa, 
Yet the améa is different from the amsin, the 
sup and its radiance not being absolutely 
identical. The quality of the amésas, we see 
here, does not touch the amsin. For instance, 
radiance implies the quality of spreading itself 
(as the rays) over other objects, scattered far 
and wide, while the suo itself as a heavenly 
body is confined to its seat and to its course. 


The Jiva, says Ramanuja, being a part 
of the sartra of the Brahman stands in a 
necessary, irrevocable relation to it as amsa 
to amsin, Although the Brahman is one as 
Unity of Being, there is difference within this 


‘one Being between amsa and amsin, and the 
defects of the former do not affect the latter. 


The attributes of an object are rightly re- 
garded as “parts” of the object, which is the 
“whole’’. But the whole is no mere sum of 
parts. An aggregate of parts does not consti- 
tute the whole. In this sense, although every 
object, however minute, is a whole possessing 
parts, no object is a mere sum of parts. At 
the core of the atom, as in the heart of the 
universe there is a mysterious ‘‘plus”, a binding 
factor, an integrating principle. Whether 
at the microcosmic level or in the macrocosmic 
the necessity for an integrating principle is 
obvious, and but for that the universe would 
cease to be a universe. What is spoken of as 
“the whole” is really the integrating principle, 
that makes the sum ‘‘a whole’. The physical 
body we know is a whole of parts, but the inte- 
grtity of the living body is due to an inner 
principle, which is what gives wholeness to it. 
It is this principle, which sustains the body, 
and keeps its integrity asa whole. A dead 
body ceases to be a whole, for it must nece- 
ssarily disintegrate. What sustains the body 
is the soul, The whole is the soul, and the 
soul is the self. 


The moral meaning of Vis shtad vaita 
lies at once in the discrimination (viveka) 
between body and soul and in the constant 
remembrance of the nature of their meta- 
physical union. When one is firmly rooted 
in the conviction that one is an amsa of the 
Brahman i.e. dependent upon, and subordi- 
nate to, the Brahman, as body is to soul, 
and endeavours to live in accordance with 
this conviction, the pattern of one’s life 
becomes a pattern of the good life, which is 
a precondition of the highest life, the death- 
less, dedicated life of bliss in devotion and 
self-surrender. — 


ee 
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TEMPLE AND RELIGIOUS WORSHIP 


Tirumalai Nallan Chakravart 
Dr. VENKATADRIAGARAM VARADACHI 


The seattle of God inthe form of idols 
has been in vogue from ancient times. Icons 
of deities are installed in temples where they 
are worshipped, while they and or Si/agrama 
received worship in’ the houses. Temples of 
varying extent are found all through | India, 
Many people of diverse tastes and of different 
outlooks in life are attracted by templés and, 
quite often, thay mingle freely on occasions of 
the celebration of festivals. 


The idol, which is also-called by the name 
archa, represents the finitized form of God 
whose nature can not be determined in spatial, 
temporal and objective aspects by the instruc- 
ments of finite nature. God takes this form 
for the well-being of people. The idols are 
varied in their forms, and it is held that,God 
takes those forms which His devotees wish 
Him to take and present Himself before them, 
The Lord thus satisfies their desires. This. is 
indicated by Himself in the Gita (LV. Il), ‘ As 
they worship (approach) Me,. so, do I 
reciprocate or receive them, .O Arjuna, all men 
everywhere follow My, path’. According to 
RamAnuja’s commentary on this Sloka, the 
Lord means that He fulfils the desires of His 
devotees by desceding down, taking the forms: 
of gods and men. He docs not stop with it 
In accordance with the wishes of. those who 
resort to Him, He shows Himself to them, 
His devotees also get the experiences with Him 
which satisfy their wishes, following the courses 
taken by Him, Ramanuja means here that the 
devotees get the experiences to their full 
satistaction through the various forms which 
they wish Him to take, The archa form is 


Tha 


meant here,” 
spirit. Vide: “The: 
takes the form 1 
assumes the nar : 
acts in the manner like 
Tiruvantaiti 44) 
The idols are made up of 


like stone, wood or metal. - The 10s 
down the rules and for the 


of the idols out of these materials and for — 


installing them in temples; The principal idol is 
called dhruvabera or milabera and that which 
is taken-out in processions is called utsavabera 
The Azhvars bave made the outstanding 
contribution in showing the worship of arch@ 
as the easy and practicablé method. Their 
compositions» contain’ many! references to the 
archa form of God im: the well-known. shrines 
in South India... The Mudal Tiruvantati of 
Poykai Azhvar mentions’ in the same stanza(77) 
the deities at Tirmvénkatam, ‘Tiruvannagar,; 
(Oppiliyyappan Koil, prey oc 


Tiruyantati of Tirumazhisai Azhyé 
the lying postures of n the s: za, 
as available in fenapled 1086 rukkuda 
(Kumbakonam), Te 
varahgam, Tiruppermager: ) 
and the milky ocean*.~ The rey 
tam (64) of the latter refers to the deities at 
Orakam, Patakam and Vehkanai( Yathoktakari) 
as of standing, sitting and lying postures, 

The compositions of the Azhvars also 
indicate that festivals were conducted in 
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particular 
a others. 
peersviovee< ie conduct of festivals is 
Periya Tirumozhi (VI. 4.8) 
the deity in Tirunaraiyur 
/Nacciyar Koil near 
composition con- 

tains ssezetions about the conduct of the 


while d 
identified 


car festival in th es at Tiruvazhundir 
(VIL 5.5) and | Tirunagari (II{. 6.64). 
The Azhvars are only recording what was 
available in th s at the time of their 
visits. It is ev this, that the temples 


had, besides the | dhruvabera, the utsavabera 


as well. 


7 


The Agamas should Siodient guiding the 
conduct of daily worship and festivals on 
occasions in these temples. The absence of 
such references to other temples should not be 
taken to prove that either the wfsavabera was 
not installed in most of the shrines or that 
festivals were not conducted there at all. 


People at large and the Azhyars in parti- 
cular, had then taken to the worship of the 
archa form of God It is said that grave sins 
are quickly destroyed of him who beholds 
Vishnu from the pedestal up to the crest and 
that it is needless to say that minor kinds of 
sins are also destroyed thereby. From the 
context, the word ‘Vishyu’ is to be taken to 
mean the idol of Vishnu [ Sandilya smriti 
(C. Il. 89) ] Another passage declares of the 
Lord (Lord’s idol) by accident destroys the 

tendencies, defective intellects, bad 
reasoning and bad arguments of men whose 
minds. are confused. Bad dispositions and 
heterodoxy (irreverence to traditions) also get 
eradicated (Paushkarasamhita, 1,32). 


These passages are only two among many 
which are sufficient to prove that idol worship 
has been the only method of adoring God even 
before the period of the Azhyars who added 
strength to maintaining it. There is therefore 
nothing surprising when it is noted that 
Tirupp&nazhvar sang in praise of the Lord of 


Srirangam and Tondaradippodi Azhvar reared a 
garden to get flowers to be strung into garlands 
for the some deity. Périyazhvar, whose real 
name was Vishnucitta, strung garlands for the 
deity at Srivilliputtir. Tirumanhgai Azhvar 
added new constructions in the temple at 
Srirangam. 


None of the Azhvars has forgotten to 
mention the names of shrines and the postures 
assumed there by the Ma/abera. It is their 
soul-stirring appeals to God to whom they 
were drawn by insatiable love, and depictions 
of the greatness of the arché forms in many of 
the temples that have given an individualistic 
stamp to Vaishnavism of the south. It is their 
compositions that attracted the attention of 
Nathamuni (9th century A. D.) who took deep 
interest in them and arranged for the 
rendering of them in temples, prescribing the 
musicul setting for them. Yamuna (10th 
century A.D), the grandson of Nathamuni, 
took Srirafigam as his headquarters which 


became later as the most important and 
foremost among the Vaishnava shrines in 
India. 


Raminuja (1017-1137 A.D), who came in 
the line of spiritual inheritance of the Azhvars 
and achadryas, was, even before he became the 
desciple of Mahapiirna, a firm believer in the 
arché form of worship. His aspirations were 
to place on solid and stable foundations the 
theistic Vedanta, the principles of which were 
handed down to him by his master Mahapirna, 
These principles have been preached by the 
Azhvars, Nathamuni and Yamuna. Therefore, 
he devoted his attention and energy to achieve 
this end. Yet, he did not ignore the necessity 
for preaching the significance of the worship 
tothe archi form of God. Not much 
was left by him in writing on this, but 
his unique contribution thereon is evidenced 
by what is obtained in practice both in the 
temples and homes of the  Vaishnavite 
community. 


His commentary on the Bhagavadgita 
(IV. 11) throws abundant light on his attitude 
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towards the archd form of God, He writes 
there that His men enjoy, with their own 
material senses the form of God according as 
they wish and in all possible ways. That form 
is beyond the reach of thought and speech. 
Eyen the yogins take much delight in enjoying 
this experience. While giving an exposition of 
this comment, Vedantadesika remarks that 
yogins have the experience of the supreme 
form (Pararfipa) of God even in the archa 
form. The ‘all possible ways’ (sarvaprakara) 
mean ‘adorning God with ornaments’, carrying 
Him in festive processions (yatrotsava) and 
rendering service. Ramanuja must have found 
an authority in this passage of the Bhagavadgita 
for the worship of the archa form of God. 

It is also note worthy that no other commen- 
tator on the Bhagavadgita, even though the 
archa form of worship was adopted by him, 
attempted to find God’s statement in favour 
of this practice. A perusal of the life of 
Ramanuja reveals that he was devoted to God 
in arch@ form and worked for the maintenance 
of various shrines. Many of these shrines won 
high repute only because of his personal 
interest evinced in their maintenance and the 
steps he took to attend to the administration 
of those temples. 


While he was studying under Yadava- 
prakaSa at Kaiici, his superior skill in the 
interpretation of the passages of the Upanishads 
caused concern to the master. The latter 
found it difficult to get on with the pupil. 
Thereupon, he undertook a pilgrimage to Kasi 
along with all his disciples. On the advice of 
his brother cousin and co-pupil, Govinda, who 
warned him of the master’s intention to do 
away with him, Ramanuja left the party at night 
under some pretext. He was in a dense jongle 
and was perplexed as to how to return to Kafici 
A hunter and his wife appeared there before 
him and led him on, reaching the outskirts 
of Kajici in the carly morning, Showing him 
the further road to the town, they disappeared 
when he was sent by them to fetch water for 
drinking. Realizing that the escorts were none 
other than Sri Varadaraja and Mahadevi, 


Ra&maouja undertook to serve them every day 
by bring a pitcher filled with water from the 
well wherefrom he was asked to bring water, 
This water was to bl for the worship 
of the Lord, is is pe s the first example 
of Ramanuja’s red to the archd 
form of God, au Guruparam- 
para p. 114: Yatir@javaibhava, 24.28) 


“oft his study under 
iy not in a Position to 


Ramanuja — 
Yadavaprakasa ¢ : 


God. Self surrender _ is 
ebtaining moksha. There 
the self to remember God on the eve of its 
leaving the mortal body. Moksha is assured for 
the self. Mahapurna is the Gearya Said 
Ramanuja (Yatiraja Vaibhavm 40), 
illustrates how Ramanuja obtained suidane 
from God in arché@ form. 


While Mahapiirna was giving instructions 
to Ramanuja on religious truths, the ov 
attitude of the pupil’s wife forced ahaptirna 
and his wife to leave Kaficl for } 
Ramanvja thereupon resolyed to “enter the 
order of ascetics, He took sannyasa. along 
with the triple staff and robes from Sri 
Varadaraja (Ibid 50), 


Then he proceeded to Sriratigam where he 
made his permanent abode. He was offering 
worship to the idol of Sti Varadaraja ever 
since he started living at Kafici and continued 
that worship till the very end of his life (Ibid 89) 
On one occasion, he had to enter into a debate 
with the Adyaitin, Yajiiamurti, for reestabli- 
shing the ‘genuine worth of his system of 
thought. He prayed earnestly to the idol of 
Sri Varadaraja and vanquished the rival who 
became his disciple, assuming the name of 
Arulalapperumal Emberumanar. ‘(Ibid 86) 
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d at Srirangam, his 
to the proper and 
of the temple there and 
) the daily worship 
56) He was unexcelled 
fa and also a selfless 

is amazing skill in 
fevealed in the changes 
His zeal for raising 
the standard ;common man in the sphere 
of religion, his” that the procedural 


details concerning i worship for the 
archa form of Godin the le should not 
be affected on any account, i bis ‘realization 
that the members of - should be 


made to understand their duty in rendering 
service to God according to their mental and 
physical equipment, gave him enough strength 
to build and develop the religious affiliations 
of people in and around the temple at 
Srirangam. 


It is no exeggeration to admit that the 
achievements which would require a period of 
thousand years for a legislative institution 
through enactment of laws and regulations and 
proper implementation of them have been 
brought into effect by Ramanuja, a single 
dynamic religious administrator within his own 

ime. The laws enacted in the Icgislatures 
am to have shortcomings pecoesitaadile 
amendments and changes from time 
In the long fun, most of these laws 

to be linked with the originals 
‘ame, their contents having changed 


thi » The administrative rules which 
Rai ja introduced in any of the major 
items, although slight changes could -have been 


effected in very minor issues in consonance 
with the changes in the cultural affinities of thc 
Vaishgaya community. For appoximalely a 
thousand years, the system thas been working 
well and is being followed in the temple to the 
full satisfaction of the community. No other 
temple of Visgu has an administrative system 


so complex iculov 
procedural details of the system 
has been in vogue here. The entire credit is 
due to Ramanuja and Ramanuja alone. 


The Koil Ozhugu, which is a chronicle of 
the Srirafgam temple, and which has an 
English version by Dr. V. N. Hari Rao, gives 
all the available information regarding its 
administration before the period of 
Ramanuja and during and after his life. This 
work contains an account of Ramdanujas’ 
contribution. 


In brief, the following may be taken as 
the main features of the temple administration 
in troduced by Ramanuja. 


Korattazhvan, whose name is Srivatsan- 
kamisra, was appointed by Ramanuja: to have 
control over the religious codes in the temple. 
Mudaliyandan, whose name was Dasarathi, 
had to take charge of the inner organisation 
of the temple. Akalatika Nattazhvan. probably 
a Chola chieftain, who became Ramanuja’s 
disciple, was entrusted with the work of 
managing the temple lands. The temple 
servants, who were till then of five groups, 
were classified into ten groups with specific 
duties assigned to-each. The Vaikhinasa 
system of worship, which was being practised 
during that period, was replaced by the 
Paficharatra system. Those who were exerci- 
Sing their authority in the temple were asked 
to use the seals of Garuda Sathkha: and 
Chakra as marks of authorisation. The 
Adhyayanotsava, for the celebration of which 
objections were raised in some quarters, 
was arranged on a sound basis, after the 
objections were ruled out. The images 
of Nammazhvar and other saints were 
installed. Arrangements were also made 
to have the N&@ldyira Divyaprabandha recited 
on all the twenty days of this festival, according 
to the code drawn by Nathamuni, For a 
permanent and regular supply of milk for the 
Lord, a gosdla@ was started and his disciple, 
Garudavahanapandita was put in charge.’ 
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Ramanuja had to leave Sriraigam appre- 
‘hending Chola persecution and lived in Mysore 
for atleast twelve years. It is said that the 
Uisavabera in the temple at Melkote was not 
then there, having been carried away by the 
Muslim king to Delhi for the sake of his 
daughter. On hearing the whereabouts of the 
idol, Ramaauja went to Delhi and brought the 
image and installed it at Melkote in 1098 A.D. 
Ramanuja called the uésavabera to come to 
him when he visited the court of Delhi. The 
deity came to him accordingly, and Ramanuja 
received Him endearingly, calling Him as his 
darling child (Sampatkumara), From that 
time, the wutsavabera there is called 
‘Sampatkumara’. (Yatiraija yaibhava 100) 
These accounts may be taken merely to mean 
that the wfsavabera was brought to Melkote 
somewhere from the north. Ramanuja’s 
association with Yadugiri, also called as 
Nar4yanagiri and DaksinabadarikaSrama, draw 
admiration from the community which chose to 
call Yadugiri also by another name Yatigiri. 
(Ibid. 103) VedaiitadeSika describes it as the 
place where Ramanuja won high eminence and 
feputaion (Sav yamisayvabhaumavijayasthaia 
in Sankalapastiryodaya 6.50). Ramanuja’s acti- 
vities in Melkote also called as Yadugiri and 
Tirunarayanapuram, reveal how much he was 
interested in making arrangements for the 
continuation of idol worship there. 


Raminuja undertook a pilgrimage to the 
various holy places in North India and on his 
feturn journey visited the Tirumalai Temple. 
There was then raging a controversy between 
the Vaishnavas and the Saivas regarding 
the identity of the deity Sri VahkateSvara, The 
Vaishnavas held that the the deity is only 
Vishnu. The Saivites disputed this and argued 
in favour of identity of the deity with Siva. 
Riamanuja was requested to settle this dispute 
by the ruler of the land who is stated in the 
Guruparamparés to be Tondamana. He 
arranged for bringing the emblems and’ weapons 
dear to both Vishnu and Siva and placed them 
before God. The doors of the temple were 
slosed and sealed for the night, Next morning, 


the priests, who opened the doors, found the 


emblems of Vishne taken by the Lord in His 
hands and those of Siva left aside broken to 


pieces. Then the deity was proclaimed to be 
Vishnu beyond any doubt, (Ibid. 90-92) 
Venkatacala 1 mala, which contains 
Seven sections, the Vaishnava 
character of the idol of Sri VenkateSvara. In 
four chapters it sets out Ramanuja's contribu. 


tion to the temple administration at Tirumalai. 
Some of the .prominent aspects are as 
follows. After ating the identity 


of the deity with Vishnu, Ramanuja had the 
Purificatory rites performed and enjoined the 
Vaikhinasa mode to be adopted there. The 
Anandanilaya Vimana was repaired by him, 
A necklace with the figure of Padmavati was 
prepared and was put by Ramanuja around the 
neck of the idol of Sri VenkateSvara. Ablution 
was to be given every Friday to the deity and 
the tilaka (Ordhvapundra) made of camphor 
was to adorn the forehead of the deity. The 
idol was to be decorated every Thursday with 
plenty of garlands. (7.7 D. Epigraphical 
Report, 1930, pp. 86-8 ) To what extent all 
these arrangements were made by RAmAanuja 
himself is open to doubt, as some of these 
could have been made Jater by others. 


One thing, however, must be stated here. 
Not only did Ra&manuja proclaim  Srj 
VenkateSvara as Vishnu, but he also delivered 
a discourse in the presence of that deity on the 
contents of the Vedas and this was compiled in 
the form of a work called Vedarthasamgraha, 
This is evident from the introductory verse of 
SudarSanasiri to his commentary Tatparyadi- 
piké on it 

RAminvja returned to Sriratigam after the 
passing away of Kulloitungal. Later he heard 
that the idol of Sti Govindaraja at Chitrakita 
(ie. Chidambaram) was thrown into the sea by 
a Chola king who was preaching against the 
creed of Vishnu. Ram@nuja arranged to havea 
temple built at the foot of the Tirumalai Hills, 
and this idol of Sri Govindaraja was enshrined 
there, Ghattidevayadavaraya was responsible 
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for building this temple and, at. 
instance of Ramanuja, @ small shrine 
Andal was also built there. (Dr. S. Krishna- 
sswamy Ayyangar: History of Tirupati, Vol. I 
i taal tigleoiood ee a 


Bie 
ts thus sen tat Ramin was himself 
of God in archa form and therefore 


of worship in temples. 


the 
for 


There are two sts of his contribution to 
the temple which require some 

explanation. ue change of the mode 
of worse at Srirangam from the Vaikhdnasa 


to the Pdafchararatra. Criticism is levelled 
against Ramanuja by the followers of the 
Vaikhanasa code for having effected this 
change. The Paushkarasamhita, which glorifies 
the Srirangam temple and the Paramesvara- 
samhita which is based’ upon it, bear ample 


testimony that the Paficaratra system to which 


these two texts belong had been adopted in the 
Srirangam temple from very early times The 
Vaikhinasa mode must have been adopted 
later on for reasons and circumstances, the 
mature of which is not now known. If 
Raménvja had been in favour of the Paficaratra 
system, he could have enforced this mode of 
Worship in the Tirumalai temple also. The 
charge of having effected an unauthorised 
change is thus baseless. 


The other aspect of the charge is 
in regard to the declaration made by 
Ramanuja to the effect that the deity at the 
Tirumalai Hills is Vishnu, Ancient Tamil 
literature has frequent references to the 
hills as belonging to Vishnu. The Si/appadhi- 
karam (8.1) which is an ancient text written 


about e first or second century A.D, may 
be here. Again, there is no reference to 
this in the works of the Saivite 


Nay: 'who have not left a single shrine 
of Siva unsung. While’ Kalahsti, whit is 
adjacent to the Tirumalai Hills, gets its proper 
place in ‘the songs of the Nayanmars, who 
were interested in! their exclusive adoration of 
Siva, the non-mention of these hills in their 
works, if othe deity there had been Siva, -is 


surprising. was therefore following 
the time ‘tradition, Besides, Tiru- 
malai Nambi, his uncle was rendering service 
to the Deity in the hills even“ before Ramanuja 
established the identity of God there. His 
ancestors before Nathamuni were the devoted 


worshippers of this deity as Vishnu. 


From the account given above regarding 
his endeavours to maintain and safeguard the 
archa form of worship in temples, it must not 
be concluded that Riminuja was not interested 
in private worship, that is worship of the deity 
in individual houses, His Nitya is an important 
work on the procedure of worshipping God in 
the houses. 


Nitya bears the influence of the Paacha- 
yatra Agamas which prescribe the way of 
religious life for a devotee. The Vaikhinasa 
Agama could’ not be’ followed by or recom- 
mended to anybody and everybody, as it is to 
be adopted only by the adherents of the 
Vaikhanasakalpasiutra. In this Nitya, Rama- 
nuja recounts the procedure for the routine 
life of a Vaishpava, How a paramaikantin, 
that is, one who has no personal interests at 
all but looks upon God as the be-all and 
end-all, should worship God is described 
here. The deity. is, to be offered six ‘seats’ 
(dsana), namely, Mantrasana, Snanasana, 
Alamkarasana, Bhojyasana, Mantrasana and 
Paryankasana to receive the various offerings 
made such as bath, decoration, food-offerings, 
bed etc. In this, Ramanujas’s treatment bears 
the influence of ch. 39 of the Lakshmitantra 
and Ch, 28 of the Ahirbudhnyasamhiia, 
Curiously enovgh, there are no specific 
references to the mode of reciting mantrapushpa 
which is now in vogue among the 
Vaishnavas. . He uses the words, ‘anyaisca 
ahagavanmantraih’ which could be taken to 
stand for the passages now recited from the 
Itihasas, Purdnas, the works of aecharyas and 
those of the Azhyars. 


In the present state of knowledge, it is not 
possible to state Whether’ he owed, in writing 
this work, ‘to “his predecessors ‘or- evolved a’ 
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system based on what he received from his 
acharyas as part of the tradition and improved 
upon it under the influence of the Paacharatra 
Agamas and the Bhagavadgita which he 
commented upon. His earnest ambition that 
others too should prosper with God's grace is 
best revealed here, 


There is one important matter which 
Rimanuja is held to have communicated to his 
immediate disciples. This is likened by them 
as his commandments which are hailed as 
helpful for all the world. They are, as the 
daily prayer goes, to extemd to all times and 
places and are praised as contributing to 
universal welfare, 


What these commandments are is not 
explained anywhere, though the iaterpretations 
offered to them at the present day are highly 
ingenious. 


In this context, the following incidents 
deserve consideration. One of them relates to 
the inclusion of Ramanuja Nurrantadi within 
the Ndlayiradivyaprabandha. Periya Koil 
Nambi, the high priest of the Srirangam 
temple, became the disciple of Kirattézvin 
and composed a hundred stanzas in praise of 
Raméanuja, who is said to have permitted this 
composition to be recited after the Jyarpa, thus 
giving a high status to this, Thenceforward, 
Periya Koil Nambi came to be known as 
Tiruvarangattu Amudanar. According to the 
Gurupampara of Tritiya Brahmatantra Para- 
k@lasvamin, this was euologised as the divine 
command of Ramanuja. For Ramanuja 
himself prayed to God that the glory of 
Srirangam must inerease day by day. Vide 
Sriman nah Sriraigasriyam anupudraryarnh 
anudenan samvardhaya, 


Apait from this explanation, two other 
incidents are noted in the Guruparamparis 
when Ramanuja issued certain instructions to 
his pupils. Both belong to the same occasion, 
though they are different in contents. 


The disciples of Ramanuja felt very sad 
as Ramanuja was getting more and more aged 
and his demise seemed to be fast approaching. 
To them, he offered two instructions, In the first 
of them, he asked them to follow six points, 
choosing, in the descending order, the 
succeeding one when they felt that the 
preceding one was found difficult by them to 
practise. They are: (1) They should study the 
Sribhashya and propagate it. (2) If they found 
themselves unfit for it, they have to evince 
interest in the compositions of Nammazhvar. 
(3) In the same way, they could live in a place 
where the temple of the Lord is situated. 
(4) They can render some kind of service to 
Him. (5) They may reflect upon the essence 
of the Dyaya Mantra (6) They sball serve 
any Prapanna (one who has surrendered 
himself to Him.) dra yirappadi Guruparampara, 
(p. 242) There is some variation in their order 
and also in respect of one of them. 


These six statements indicate Ramanuja’s 
eagerness to keep the traditional learning in 
practice ard also provide those fit for it, with 
the spiritual paths connected with temple 
worship. ; 


RamAnuja is stated to have given at this 
juncture another discourse as to how his 
followers should conduct themselves in the 
world, For the proper understanding of this, 
he classified people as favourable, unfavourable 
and neither favourable nor unfavourable. 
Those who are favourable are devotees of 
Vishnu. One must have a pleasant feeling 
at the sight of these persons Those who 
hate Vishnu are to be treated as unfavour- 
able. They are to be treated as if they 
were serpents, Those who are not interested 
in leading a religious way of life being devoted 
to Vishnu, are to be treated neither as 
favourable nor unfavaourable. Such persons 
are to be ignored, 


These two utterances and the inclusion of 
Ramanuja Narrantadi at the end of the Lyarpa 
eould have claims for being referred jo as the 
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canetandcobthidesiaeaesleatk however 
pe emia meant by the 


- outside. the temple also, 
was sought to be made by 
e centre of religious activity. 
.to temple worship resulted in 
yhich helped the running of 
and also became 
for those connected with temple worship 
in some form or ther. These activities may 
be described as us in character. Some 
of them have a direct bearing on temple 
administration, while others are not practised 
in the temple proper. But wherever they are 
practised they have an indirect impact on 
temple worship. 


Firstly, the Ahnika Karika of Vangi 
VarhSeSvara, the immediate disciple of 
Ramanuj), is a magnificent production of the 
routine life which a Prapanra is to lead. This 
was written on the basis of Ram4nuja’s Nitya 
and as such, deserves more credence. It is not 
unlikely that it served as model for similar 
manuals in later years by different writers. 


More than that, it has undoubtedly influenced 
the religious routine of the Vaishnava 
commusity. 


The items which are claimed to represent 
RAmAnuja’s commandments suggest that every 
member of society, without any distinction of 
caste or sex, is given the occasion and scope 
for fulfilling his or her spiritual aspirations in 
accordance with his or her fitness and qualifica- 
tion. pes boe acna notewort!. y nature of 
oe ns *} 


fo garden came to be near 
preparing garlands to be 
Anantazhvan, one of the 
_Riminua, attended to this 


direct ee 
work in Berra i 


Fourthly, BP POR ean became deified in 
temples and received worship like the principal 
deity. Festivals are conducted on a large 


seale, next in importance 6 
chief deity. After Ramanvja, ge and 
in later days, the images of acharyas were 
installed in temples and also separately 
and festivals are conducted annually and 
occasionally also, 


The institution of a religious centre came 
into being under the name of matha. In fact, 
this institution took its rise during the period 
of RamAnuja bimself, An dcharya of great 
repute was treated as the head of each one of 
them. Generally, a Sannydsin was looked 
upon as the chief of the matha, Quite often, 
branches of the matha arose in important 
places all over India, the headquarters being 
located at a particular place. 


Sixthly, the line of @chaérya purushas 
became systematised by Ramanuja. These 
were numbered as seventyfour and called 
Simhasanadhipah. They were al! householders 
and were invested by Ramanuja with the 
powers to do pafichasamskara to those seeking 
them for spiritual progress. Some of them 
offer, quite independently of pafichasamskara, 
the burden of their pupils at the feet of the 
Lord, this act being called Sarandgati or 
prapatti. Many of them receive honours in 
important temples. 


Seventhly, Ramanu jakatas (or choultries) 
arose to serve the needs of the Vaishnava 
pilgrims visiting the holy places where these 
are situated. 


Eighthly, the Tamil compositions of the 
Azbyars were given a place along with the 
Vedas during temple worship and private 
worship. They are to be recited daily in 
temples and houses during worship. On 
special occasions, they are required to be 
recited in full. Select portions are required to” 
be sung both in marriges and during obsequies. 
On occasions of temple processions, they are 
to be recited by those learned in them and 
leading the procession. A stanza in the 
Rahasyatrayasara of Vedantatadesika describes 
them as purifying the streets by reciting 
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compositions resolving the doubts in the Veda. 
One noteworthy feature im temple and house 
worship is the recitation of two stanzas 
praising the divine command of Ramanuja, 
to be followed by his prayer addressed to God 
at Srirangam. This is recited before God in 
other temples as well, Ramanuja appealed to 
Sti Rafganatha toattend to the growth of the 
glory of Sriraigam day by day without any 
hitch. When this is uttered in any other 
temple or place, it may mean that what applies 
to Sri Rafganatha by way of appeal may be 
taken to apply to the particular archd form 
before whom this passage is uttered.. Or, the 
request. may be taken to be made 
everywhere for the wellbeing and glory of 
Srirangam, 


Ninthly, the Adhyayanotsava, which was 
well planned and arranged for celebration by 
Ram4nuja at Srirangam. came to be celebrated 
in every shrine during the same period when it 
is celebrated there. According to Yatiraja- 
vaibhava (106), he was also responsible for 


from 
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installing and. arranging for the worship:of the 
idol of Andal in many temples. 

Lastly, Ramanuja’s way of life and 
preachings haye exerted a profound influence 
on the Va community by creating in 
them an earnest to live near a temple all 


through life or 3 Bend their last day 
vane t Sr Raigandthe’s 


find even now people 
visit holy places, but also taking 
near the holy shrines. 

Thus Ramanuja’s contribution to temple 
and religious worship is invaluable and his 
influence on them is stupendous. Not only is 
the system of Visish{advaita known. as 
Ramanujadarsana, but his greatness has over- 
shadowed that of the acharyas both before and 
after him with some possible exceptions, 


eh eee 
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of those rules are so ; 
possible for any one to follow the sé ‘4 
faithfully. Take the case of Jainism. There 
the rule is that hairs from the body should 
be removed with a pair of tongs: In that 
religion, the rules of conduct are closely linked 
to karma and it is not possible to release 
oneself easily from the bondage of karma, 
One must do the punya or papa karma that 
he can perform according to his class and 
status in life. Any punya karma makes him 
rise ee Sects, while papa karma leads 
wards; faaee to Hades itself. 
ye ‘a mathematical 
one ‘* a unit to determine 
Q will attach itself 
ave not clearly defined 


l have accepted a 
Brahman. Some of them rely on a Brahman 
devoid of attributes and others only on a 
Brahman with personality. These say that 
Brahman is @ ‘who controls the world. 
Ramanuja declares that the Supreme is 
Narayana. He is always associated with 
Lakshmi, His consort. He controls the world 
of sentient and non-sentient beings. To Him, 
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) CONDUCT ENJOINED BY RAMANUJA- 
_ M, B. NARASIMHA IYENGAR, M. se. 


the whole world is subservient. He is the 
protector of the world. Thus Ramanuja 
accepts a Supreme Being, who is a person 
and who by His presence itself influences the 
individuals to act according to the rules of 


conduct laid down in the Smritis and the 


Upanishads. 1 would here emphasise the 
Upanishidic texts because there is in the 


Taittiviya Upanishad a moral code. In the 
Isavasyopanishad, it is stated: “Do -not 
desire for another man’s wealth”. This is a 


negative command that one should’ adhere 
to strictly. 


Many paths, such as the gridna-yoga, 
karma-yoga, bhakti yoga and prapatti marga 
are there leading to the realisation of the 
Supreme, according to the Vedantins. All 
these paths cannot be practised by all persons. 
Only one path, that is the prapatti-marga, 
can be followed by one and all, irrespective 
of status or education or sex in life. In this 
Tespect, it must be noted that the word, 
‘dharma’ is used in many contexts. Itisa 
comprehensive term and the interpretation 
put upon it is a course of conduct that is akin 
to prapatti-marga or it may mean the prapatti- 
marga itself. 


This stage can be reached by one who 
evinces immense love towards Narayana who 
is always associated with Lakshmi. Thete 
are two significant verses in Bhagavadgita: 
They are: 


1.) Place your mind on Me. Be devoted’ 
unto Me, worship Me, bow down unto Me. 
Having engaged yourself in this manner and 
making Me your goal, you will come unto 
Me (9.34) 
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2. Fix your mind upon Me, become 
devoted unto Me. Yoy will reach Me alone. 
I truly give you this assuraace as you 
are dear to Me. (18,65) 


The first S/oka emphasises the fact that the 
individual self must express his deep love 
towards the Lord and the second gives 
expression to the love that the Lord had 
towards the individual-self, 


What then is the kind of conduct one 
must follow to see that the Lords love towards 
the individual self proves effective? This is stated 
thus: Bhagavat pravritti virodhi-swapravrttt 
nivritti. This is translated into English thus: 
“‘Refraining from such actions as are opposed 
to the plan and purpose of the Lord in 
governing the universe.” In this connection 
the late Prof. M. Rangacharya has given an 
illustration. He says that the universe is a 
machine that is working in an orderly way 
and the individual must adjust himself to that 
machine in all his activities. If he acts against 
it he will hurt himself, asin the case of one 
who goes against the working of a machine 
and may lose a limb. The course of conduct 
that one follows must satisfy this condition. 


Ramanuja describes this rule of conduct 
in two places in his works. One place is when 
he comments upon the Vedanta Sitra, 
Upapattescha (Vadanta Sfitra 3, 2, 34): 
“Because it is also appropriate (to say that the 
object of attainment is itself the means of 
attainment)”. 

It is possible to hold that the Highest Self 
who is to be attained is. also the means of 
attainment. R&manuja quotes the scriptural 
text which states’ “Whomsoever He chooses, 
by him alone He can be reached” It means 
this, “Only he attains the Lord whom the Lord 
elects.’’ This is the explanation in which the 
Lord’s greatness reveals itself in its true form. 


Here another aspect has to be mentioned. 
In the Bhagavadgita it is stated thus: Man is 
capable of following the rules of conduct, if he 
can; but he cannot aspire for results. But 
it is the Lord himfelf who gives the fruit of 
moksha. But does the aspiration for moksha 
debar him from the grace of the Lord? 
This is a point that is to be noted here. 


Ramanuja ve a sa expression to 
the saving power of self surrender in bis 
Saranagati Gadya. Th ‘says that he is 
the mercy of the Lord and that the Lord 
Himself has given him the assurance that He 
will pardon all his sins through his abundant 
love and make him attain His lotus feet only. 


Sri Lokacharya in his work called 
Tanidvayam gives an illustrative example. 
Rama is an incarnation of Narayana, As a 
denizen of this world, he does not reveal any 
of his supernatural powers as Krishna does. He 
was born as a man. He led the life of a man, 
In the first verse of Valmiki’s Ramayana the 
author puts a question, which may be thus 
rendered: “Who is the person at the present 
time who possesses good conduct, who has 
properly exhibited his valour and who knows 
the rule of the Prapatti-marga?’’ The word, 
‘dharma’, is translated as ‘Prapatti-marga’ or 
Sarandgati, In the Ramayana, a number of 
instances’ are mentiored. One of them is 
mentioned here. Vibbishana fled from Lanka 
and sought shelter under Rama, He himself 
says that he left Ravana, as he was disgraced 
by Ravana and sought refuge with Rama. 
There are other instances of this type and it 
will be unnecessarily prolonging the subject 
whose salient points are given above, 


And the conclusion is that this rule of 
conduct is the casicst of all the rules that are 
fixed for men to follow and it can be observed 


by one and all, 
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Sri | eetey to prevalent 
Srivaishnava — “was born at Sri- 


pra iesosoninas at midway, between 
Kafichi and Madras in the year Pingala, 
1017.A.D. in the month of Chaitra (April-May) 
under the aste -in Gemini (Alpha 
Orionis). (Sri Sankara’s birthday also usually 
falls in the same month under the same star 
though the reckoning is made as the fifth day 
of the bright fortnight, and sometimes the two 
birthdays differ) His family belonged to the 
yadama sub-caste of ins, a group 
upholding tradition of vedic scholarship. He 
studied the Sanskrit scriptures under his father. 
Later he became a student of Yadavaprak4Sa, 
a reputed Advaitin at Kafichi. Due to strong 
differences of opinion between the master and 
the pupil on the interpretation of certain Vedic 
passages, Rimanuja discontinued his pupilship 
under Yadavaprakisa. (Yadavaprakasa him- 
self later in his life became a Srivaishnava and 

a disciple of Ramanuja). He took to sannyasa 
(asceticism) because he could not tolerate the 
snobbishness and caste-consciousness of his 
wife. He had his further education and 
Spiritual initiation under a number of 
Vaishnavite scholars: Mahapurna, Goshti- 
purna, Srisailapurna, Tirum@laiyandan and 
Alavandar Andan. Ultimately, he became the 
sole successor to the various schools of 
Srivaishnavite thought and the undisputed 
leader of the Srivaishnavite community with 


his h rs at Srirangam. 
“a4 
To escape persecution by the Chola King 
he fled Srirangam and found refuge at 


, 


the hill fort of Melkote, about thirty miles 
from modern Mysore. During his stay of 
twelve years at Melkcte, he converted the 
local Jain ruler Bitti Deva into a Sriveshnava 
under the name of Vishnu Vardhana, unearthed 
the idol of Sri Narayana and built, with 
the help of the ruler, a temple for the idol. and 
established a Mutt (monastery) there—Sri 
Yadugiri Yatiraja Mutt-to be in charge of the 
temple services and to continue the spiritual 
disciplines initiated by him there. (The original 
Mutt building still exists and the Mutt has had 
a line of very illustrious successors to this day. 
An old badari (jujube) tree still survives in 
the building. It is believed that it was here 
that Sri Raminuja wrote the Gita Bhashya.) 


Later, RamAnuja returned to Srirangam 
and continued his religious and spiritual 
activity till his death at the ripe age of 120 in 
1137 A. D, He wrote three commentaries on 
the Brahma Sutras and one on the Bhagavad- 
gita; he also wrote Vedartha-Sangraha, Gadya 
Traya and Nitya Grantha, 


This in very brief is the traditional 
biography of Sri Ramanuja as given out by his 
followers. Srivaishnavas believe that Ramanuja 
is not merely a great man, but is, perhaps, the 
greatest among the great men of the world and 
only next to direct divine incarnations. For 
them Ramanuja is not a mere man, but is an 
incarnation. According to the guruparampara 
(the traditional account of the line of 
succession of the gurus) Rimanuja was the 
incarnation of the wnityasfri, Adigesha or 
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Ananta (the serpent couch of Vishnu) who had 
previously incarnated in the days of Sri Rama 
and Sri Krishya as Lakshmana and Balarama 
respectively. 


The biography of Ramanuja seems the sole 
monopoly of the Stivaishnavas, There do not 
appear to be non-Srivaishnava accounts of 
or even references to Ramanuja. Contemporary 
references to him in any inscription, book, 
document or monument do not appear to have 
been traced. The works of Ramanuja do not 
give any clue about his life and do not even 
record his name in his own words. Such total 
absence of positive evidence of Riminuja’s 
life has induced some scholars to doubt the 
very historic existence of Ramanuja, or doubt 
if he was really a Tamilian and knew Tamil. 
(But some Tamil verses in praise of Azhvars 
are attributed to him) 


The sense of history and geography 
exhibited in the orthodox: biographies of 
Raminvja is very poorand unreliable. Their 
stories cannot be verified in anything. None 
of the accounts of Ramanuja’s life and 
activities prepared by his followers is 
contemporaneous or complete. Even later 
works do not give a full picture of any episode, 
event or activity in the life of Ramanuja to 
form a correct estimate of his character and 
his achievements on scientific lines. They 
abound in positively unhistorical aceounts. 
There are discrepancies even in the 
extent of Raminuja’s span of life. ~The 
traditional: account gives him a life- 
span of 120 years. This appears to modern 
scholars abnormal and conventional. Some 
surmise that this span is given to Ramanuja 
to magnify his greatness on the basis of 
Varaha Mihira’s- theory of a full life being 
120 years. ‘ Radhakrishnan takes Ramanuja’s 
birth to have occurred about 1050 A. D. 
One other account’ gives Ramanuja a life 
‘of 128 years, while yet another (Pazhanadai 
Vilakkam) reduces it to a bare 70 years. 


Ramdinujé’s's Ubiographies; tare frankly 
mythical’ and legendary... ;They aim, at, a 


Supernatural hero as an incarnation and not 
as a historical personage. This is only in 
line with the fact that the biographies of all 
religious teachers, saints and sages, not merely 
in India but all the world atts aad 
imersed in myth, miracle and. 

naturalism. It is the first a 

and duty of all those who psig posses 
devoted to the service of RamAnuja to get a 
true biography of the historical person, 
R&manuja and not the legendary person. 


Ramanuja is not a man of action and 
cannot possess a biography of heroic deeds 
and events. His achievements lie in the world 
of thought and writings. He played a very 
important part and produced very notable 
results as a fearless and faithful worker in 
the field of Hindu religious and social reform. 
He may be made out to have been undeniably 
the most famous and fruitful worker. 


RAmAnuja’s initiation into religious and 
philosophic thinking, beyond the teachings 
of Yadavaprakasa, is attributed to the princi- 
ples he obtained from Sri Kafchipurna, the 
sage of Kajichi, and the servant of the Lord 
Varadaraja: 


“1. Narayana is the Supreme Being 
(Paratattva). 


2. Difference (Bheda) is the doctrine, 


3. Self-surrender (Prapatti) is the 
means. . 

4. Liberation (Moksha) is attained 
on death, 


5. Remembrance at the time of death 
(Antima Smriti) is not essential. 

6. Mahapurna (Peria Nambi) is to 
be the preceptor.” / 


In Ramanuja’s philosophy, known by 
the name of Visishtédvaita, theultimate 
Reality is one ard one only and, that only 
Reality is Sriman-Narayana: The singleness 
of the Reality is brought, about by an organic 
union; of ,three gomponent. entities, gach real 
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in itself, but different from one another : 
chit (Sentient) or jivatman (soul); achit 
(non-sentient) or prakriti (matter) and Iswara 
(God) or Paramatman (the Supreme Soul.) 
Ramanuja said that the whole universe relates 
to God in the s manner as the human 
body relates: soul. This is the Sarira- 
Ww near to this come the 
i f eae 

= aise ato Ss 


All are but parts of one ‘Tremendous 
pei: oe Whole 


Whose body Nature is and God the 
soul (Pope). 


2) ABDI Mb AGT 


Raminuja developed a perfect system of 
monotheism by three methods, 


(i) He sought to prove that by His 
nature and character as well as by a survey 
of all Sastras, Narayana was fit to be accepted 
as Supreme God, acceptable both to philo- 
sophy and religion. According to religion, 
God would be the highest Reality and, accor- 
ding to philosophy the highest Reality would 
be the Absolute, Infiniteness is one of the 
essential ingredients of the Absolute. Rama- 
nuja established philosophically the infinite- 
nes9 and, therefore, the absoluteness of the 
personal God, the God of religion. The 
personal God is not left by Ramanuja to 
remain a mere tribal or sectarian God of 
mythology and tradition. If He is to be 
infinite, He must be all highest, all-perfect, 
omniscient, omni-potent, omni-jubilant and 
omni-benevolent. He must be the fountain 
of all values-truth, goodness, beauty and 
utility. Ramanuja has successfully developed 
such theism, Many Western scholars hold 
that Ramanuja was the first to perfect and 
establish philosophical theism. In their view, 
he paid mere lip sympathy to Revelation 
and was the most successful philosopher of 
India. Some eminent authorities claim that 
he was the anticipator of European Protestant 
philosophy as well as the philosophy of Hegel 
and Neo-Hegelianism. ; 


ii) Ramdauja could not abolish the other 
gods or the godly order of beings. He 
philosophically distinguished them from the 
only God. Narayana was Paramatman or 
Iswara, while all other gods were merely 
jivitmans, The Paramatman is totally distinct 
from all jiv@tmans and is One only. No other 
god can then be equated to or identified with 
the Paramatman, But traditions of pantheistic 
identifications have survived in abundance, and 
this has forced on Ramanuja and bis successors 
the burden of a causistical explanation, Since 
Narayana is amtarydmin, i.e., immanently 
present in all gods, and forms an independent 
part of each god, the antarydmin is sometimes 
addressed as the outer-covering god and this is 
the cause of the identity, which is not literally 
true. 


(iii) Raménuja enjoinsd on his followers 
that the Supreme God, Paramétman, 
Narayana, alone should be worshipped and 
no other god or gods should be worshipped on 
any account. 


It is of interest to quote here what 
Prof. Max Muller and Prof. Ninian . Smart 
have said of Ramanuja. Max Muller has 
observed: “I have generally followed the 
guidance of Safkara, as he seems to carry the 
Vedanta doctrine to the highest point; but I 
feel bound to say that Ramanuja is on many 
points the more faithful interpreter of Vedanta- 
siltraswe.. He claims for his interpretation the 
authority of philosophers more ancient than 
Sankara and of course the authority of the 
Vedantasiitras themselves if properly under- 
stood.” And Prof. Ninian Smart remarks: 
“Ramanuja is the greatest exponent of Hindu 
Theism and the greatest philosopher of 
Bhaktie The analogy of self-body relationship 
between God and the cosmos is a good way, 
perchance the best way, of explaining both'the 
transcendence and the immanence of God. 
Ramanvija is very strong on the dependence of 
the cosmos on the Lord. For me, Ram&nuja’s 
doctrine is the heart of Vedanta and’ a clear 


expression of the real concerns of the 
Brahma-Satras,” 


It_is not without reason that such 
categorical obseryatians are made by these 
cmigent seholars, According to Ramanuja, 
no Vedic text can be considered to have a 
greater yalidity than another. (Sankara has 
presumed greater validity for the abheda texts 
than the bheda texts) Apparent contradictions 
in the texts have to be reconciled and harmoni- 
zed, by a true explanation or the meaning of 
such texts. Ramanuja has attempted this with 
the help of other Vedic texts themselves and 
achieved a large degree of success and the 
result is the ViSishtadyaita philosophy and the 
Sarira-Sariri relatianship between the universe 
and God. 


Ramanuja made bhakti the sole means 
of worship of the Supreme God. By making 
bhakti the pivot of religion he made it possible 
for religion to be popularised. God became 
accessible even tothe meanest, without any 
Jong laborious process of discipline, provided 
he was a true bhakta. Making bhakti the 
pivot of popular religion was one of the most 
important points in the life work of 8ri 
Raémanuja. 


Bhakti, according to him, was the truest 
and the most unfailing means for the attain- 
ment of salvation (moksha), He declared 
bhakti to be the most suitable means to 
achieve purity, sinlessness and selflessness in 
life. _The emotion of bhakti is said to be a 
feeling akin to love; it is indeed deep devotion 
and love, It is man’s loving devotion to God. 
If Hesis made the object of all our attachment, 
then everything else ceases in time to have the 
power of attracting our love; through intense 
attachment to that Divine Being, there will 
arise. in us absolute non-attachment to 
to ourselves Ramanvja’s gospel of 
divine love which gave a wide Scope ‘for the 
uplift of the lower classes is of great value 
in the social history of India, 


SRIVAISHNAVISM 


Ramanuja’s religion has been called 
Srivaishnavism, because Sri, the goddess 
Lakshmi. is made to have an important func- 
tion. The concept of Lakshmi as the Divine 
Consort of Vishnu is an ancient one in Hindw 
religion. Prakriti, which is the source material 
of the created universe, is obedient to the will 
of the Paramdiman and gives birth to the 
universe in consequence of His association with 
it. Hence prakriti is looked upon as the wife 
of God and the mother of the universe. 
Laksbmi represents the power of prakyitt in 
Srivaishnavism, beter ic 


When man by means of his bhakti erdea- 
vours to attain moksha, it is found that he 
often feels helpless and hopelessly forlorn on 
account of his knowledge of his own culpa 
unworthiness to be blessed with the salvation 
of soul-emancipation and God-attainment, as 
also on account of his very natural. conception 
of God as a just and impartial apportioner of 
the fruits of karma to all His creatures We 
are led to face the problem of bow the mercy: 
of the Joving God may be reconciled with the. 
strict impartiality of the absolutely just God, 
It is in a situation like this that we feel the 
need for the kindly interposition of a suitable 
intermediary between us and cur great God. 
an intermediary who, on the one hard, is 
willing and able to excuse our fault: and, on 
the other hand, effectively. approach Almighty 
God with the petition for mercy on behalf of 
His weak and erring creatures. Srivaishnavism 
looks upon Lakshmi as such aninterceder df 
all men happen to be His children and if 
Mother Lakshmi intercedes between weak and 
suffering mankind on the one hand and 
Almighty God on the other, we can understand 
how none can be kept out of the Holy of 
Holies and none can be looked upon as 
unworthy to receive the grace of God. There- 
fore, in this religion there is an all comprehen- 
sive, divine graciousness which knows no 
exclusion. The reciprocity and universality 
of divine and human love as thus taught has 
in no small measure been the result of the 
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Mother of ail being made to intercede between 
God and all His children so as to temper His 
severe justice with tender mercy. The 
popularisation in India of the fatherhood of 
God, the Motherhood of Lakshmi and the 
Brotherhood of man is indeed in a notable 
degree due to Ramanuja and his work in life, 


Stivaishpavism represents the confluenc” 
and amalgamation of various allied streams 
of thought and influences flowing from the 
Vedic Vishnu - Narayana worship, —_ the 
Bhagavata movement, the epical Rama and 
Krishna _ the Agamic  Vaishpava 
esti hwar Vaishnava movement, 
the Vaishgava mantra school, the Visishtadvaita 
Vedanta Schoo! and so on, all running on 
parallel lines. RAmanuja synthesised all these 
esrlier movements and consolidated them into 
a solid and strong philosophy and religion and 
gave to Srivaishpavism its present shape and 
organisation and a first rate foundation of 
Vadanta philosophy. He introduced the 
educated leadership of Hindu society to the 
double tradition of Sanskrit and Tamil 
Srinvashneva theism. ; ubhaya Vedanta. He 
canonized the works in Tamil of the Azhwars 
as a second Vedanta identical in meaning and 
import with the Sanskrit Vedanta, He showed 
the prabhandas (the 4000 hymns of the 
Azhwirs) to be not mere hymans of praise 
but profound philosophical treatises akin 
to the Upanishads. He was the originator of 
neo-vaishnavism which according to several 
eminent scholars became the main supporter 
and protector of Hinduism during the ensuing 
Mohammedan onslaught. In the words cf 
Swami Vivekananda, “Ram4nuja, with a most 
practical philosophy, a great appeal to the 
emotions, entire denial of birth-rights before 
spiritual attainment and appeals through the 
popular tongue, completely succeeded in 
bringing the masses back to Vedic religion.” 


Another important life-work of RamAnuja 
in theistic religion is the thoroughness with 
which he accomplished the difficult tack of 
formulati an enforcing the details of daily 
worship in Sri Vaishnava temples. There is 


teason to believe that before his ‘time tite gicat 
Vishnu temples in the country were in a 
disorganised state and had ceased to attract 
spiritual seekers, Ramanuja set to himself 
the task of reforming temple worship and 
making the temples once more the spiritual 
centres, and he accomplished this task with 
the thoroughness that characterised all that 
he did. Specifically he wanted to eliminate 
the admixture of non-Sri Vaishnava rites in 
the temples. R&manuja introduced new rules 
and new officers in the temple without 

permanently alienating tbe representatives of © 
the previous regime. He, no doubt, did meet 

with resistance when he introduced the changes 

in Sriratgam temple Two cases are noted 

when Ramanuja was asked to replace a non- 

prahmin by a brahmin in the temple adminis- 

tration In both the cases Raminvja decided 

to retain the non-brahmin in the position. It 

is said that he bad to live, away from, 

Stirangam for a while on account of the 

hostility of the temple officers and he returned 

only when the Stivaishpavas of Srirangam 

were willing to accept his reform in the 

worship at the temple. The code of worship 

which he had laid down over nine centuries 

ago is in force even today, and every Visbou 

shrine resounds with the benediction, “May the 

divine commands of Sri Ramanuja_ ever 

increase in strength.’ (Rdamanujarya- 

divyajnya vardhatam abhivardhatam ) 


Ramanuja did not give a rigid finality to 
his work of consolidation of Srivaishnavism. 
It he had exhaustively defined all the dogmas, 
beliefs and customs and practices, there would 
have been no chance for his successors to 
develop differences of opinion and create 
schisms and pasties within the fold. 


RamAouja was strongly against any mono- 
poly of spiritual knowledge. This was amply 
in evidence in his discipleship of Tirukkoshtiyir 
Nambi (Goshtipurna) when, against the 
express command of his preceptor, Ram&nuja 
taught a-secret teaching to the common 
people. This brings out the comprehensive 
humanity and liberalism and rationalism of 
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Ramanuja in the religious sphere. And aiso 
his concern, which was to fill the rest of his 
life, to spread the darsana which until then 
had been the carefully guarded property of 
a small group of devotees; to Spread it both to 
the community of devotees at all vaishnava 
temples and to the alleIndian scholarly 
community of students of Sanskrit scriptures. 
He did not also think in terms of a sole 
successor to himself, even though he himself 
contrived to become the sole successor of the 
prevailing five schools of thought, each under 
a different dcharya. He must have been 
convinced that a single successor was likely to 
lead in course of time in the hands of incom- 
Petent ‘men to spiritual and also social and 
Political tyranny. He therefore dispersed his 
authority among his chosen disciples who were 
all brilliant scholars and devotees of God. 
Ramanuja was liberal and rational in the 
social and political spheres also. In the 
social sphere, he rebelled against casteism. 
This created a domestic crisis in his life and 
forced him to renounce grihatasrama (married 
state) and take up sannydsa. He was not 
prepared to accept that bahydchara (external 
orthodoxy) and birth were all that counted in 
life. On the other hand he made people 
realise by his own conduct on several occasions 
that they did not count at all. For instance, 
it is said that while proceeding to river Cauveri 
for taking his bath he would be led by an 
orthodox Brahmin Srivaishnava disciple, on his 
eturn after the bath, he would be led by one 
Dhanurdasa,. a disciple belonging to a very 
ow caste: His calling the lowest caste (the 
iatouchables of those days) by the appellation 
f Tirukklattar, meaning the people of the holy 
sacred caste foreshadows Mahatma Gandhi 
a the twentieth century calling the untouch- 
bles by the name of Harijans or the people 
£ God.* And his according permission to 
ntouchables to worship in the famous 
(ardyana temple at Melkote is anotber act of 
reat daring and courage testifying to his 
beralism in religious and social spheres and 
Iso his perference of the dgama doctrines 
f caste-equality before God to the Smritis 


in such matters. But he also insisted thai 
karma as enjoined in the Sastras should never 
be abandoned. It should continue even when 
one progressed in spiritual life, karma 
according to ViSishtadvaita, is not only rituals 


prescribed in the Vedas, but also prayer and 
devotional worship. ey 


TS 
Ramanuja was against any political 
control or direction over religious matters. 
He perhaps felt there would be a tendency 
for kings to exercise religious power through 
priests and for priests to exercise political 
Power through kings resulting in a theocratic 
oligarchy to the detriment of the people and 
other prevalent religions. He strongly advised 
his followers not to hanker for political 
power or patronage and live in towns and cities 
for that purpose. He advised them to combine 
into one harmonious life social dutis ous 
rites and higher realms of evotion and 
meditation and live in unified religious 
communities around temples. 


The liberalism, rationalism and harmony 
which were not only preached by him but 
was so much in evidence all through the long 
span of the life of the great dcharya himself are 
little in evidence today among his followers 
and are in fact eclipsed by dogmatism, bigotry, 
factionalism and a strong lust for political 
patronage, wealth and power- Srivaishnaya 
religious life has stagnated since the days 
past Manavala Mamuni and become temple- 
centred, being limited to idol worship, 
mechanical recitations of some hymns and 
passive listening to such. recitations and to 
some stereotyped religious discourses without 
any interest in intellectual study, creative 
scholarship, spiritual practices, spiritual experi- 
ences and pursuit of spiritual sadhanas. 


It should be the unceasing endeavour 
of the teachers and leaders of the community 
today and of organisations like Sri 
Ramanuja Vedanta Centre to provoke and 
promote vigorous efforts to restore to 
Srivaisbnavism its liberalism and progressive- 
ness and extricate it out of the walls of 
exclusiveness it has built around itself, 
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“BHAKTI AND PRAPATTI 


Dr. V. V. RAMANUIJAM, M.A., Ph.D. 


‘Bhakti’ and ‘prapatti’ are, 1 hope, familiar 
words to most people interested in our religion 
and philosophy. It is, however, we = 
define these concepts precisely. Both. 
Vedantic concepts The Upanishads ioe 
prescribed these as two different paths for 


salvation from the cycle of births and deaths, 


As a means for the goal, Bhakti i is not mere 
dpration to the Lord. After mastery over the 

senses and purification of the mind by 
performance of the t 


path as an Updsaka. It is the incessant and 
continuous dhyana of the Lord, subjecting 


oneself to restrictions like bath, seat posture. 


etc. This Updsani has to be carried on 
continuously till one sheds the body and even 
then, the Lord should be in the Upasaka’s 
thoughts at the time of death (antima-smjti). 
Bhakti is really an arduous path, and requires 
a healthy body, a pure mind, love of the Lord 
and ability to think of Him continuously. 


Prapatti, on the other hand, appears to be 
simple. It is otherwise called Sarandgati of 
nydsa. The supplicant realises that the 
various paths like karmayoga, jfidnayoga and 
bhaktiyoga are impossible exercises and seckS 
the Lord Himself as his means of salvation. 
Nyasa literally means ‘deposit’. One deposits 
everything with the Lord. ‘My salvation is 
Your responsibility. Save me from savisara 
or even reject me. 1 have no means other 
than You”, declared the seekar of salvation 
unto the Lord. Such a prayer is easily made and 
need not be—even ought not to be—repeated, 
But what a steadfast faith (mahdvisvasa) in 
the saving grace of the Lord is needed! This 
is the most difficult aspect of prapatti. 
Without deep-rooted and unsahakable faith 
in the Lord, prapatti is simply futile. It is 


acts (karma- 
aunshthana), one is fit to follow the bhakti. 


ahsolute surrender of everything—even the 
very care of one’s being—at the Lord’s feet. 


Though dcharyas prior to Sri Ramanuja 
had shown that both these paths are pres- 
cribed by the Vedanta and hence are quite 
authoritative, it was Sri Ram 4nuja who firmly 
established that the Vedas prescribe bhakti 
as the means—par excellence—for salvation 
and terms like Brahma- jnana, dhyana, vedana, 
upasana, and so on connote only the bhakti 
path. Ramanuja had a very hard task 
convincing his critics and even some of his’ 
followers that the upanishads prescribed bhakti 
as the chief means for salvation. The 
Vedantins of Ramanuja’s days found it very 
difficult to understand this simple truth. One 
can see that it should have been much more 
difficult to understand and accept the more 
subtle concept of prapatti, 


Ram4nuja explains the nature of bhakti 
in his Sribhdéshya—the philosophical magnum 
opus commenting on the Sariraka-mimamsa 
Sitras of Vyasa~as also in the Gita-bhashya, 
his commentary on the Lord’s Song Celestial . 
(Bhagawad-gita.) There are only passing 
references to prapatti in the Sri-bhashya, but 
the author has to allude more frequently to 
it in the Gita-bhashya since Sri Krishna 
refers to prapaiti more frequentfy. Even here 
Ramanuja does not expatiate on prapatti as 
a separate means to salvation, and it is treated 
as an ancillary to bhakti, It was Ramanuja’s 
intention to preserve the identity of the 
Central teaching in the Brahma-sitras and 
the Gilad, Prapatti is an ancillary in the sense 
that the Lord is requested to remove all the - 
obstacles in the path so that bhakti could 
fructify. He is sought as the means for the. 
destruction of all that binds the supplicant 


to samsara. It may be sin (papa) or it may 
be merit (pu?ya), Both are apt to keep one 
bound to the fruits thereof and hence both 
are equally undesirable. 


Bhakti as a means to salvation is really 
@ very arduous path. It has been likened to 
crossing a pit of fire on a bridge of hair. Even 
the smallest act of omission puts the clock 
back. There is no guarantee that bhakti will 
surely. bear fruit in one life time. Prapatti 
is sure to result in salvation in one life-time, 
at the end of the same. 


Since prapatti is not specifically men- 
tioned by Ram&nuja in the bhashyas as an 
independent means to salvation, many raise 
the doubt as to whether such was Ramanuja’s 
view at all. Later achdryas have established 
prapatti as a means by itself and they go one 
step further—the act or pronouncement of 
one’s utter dependence which is conveyance 
at His holy feet, ‘1 take refuge in you”, (this 
is popularly referred to as Sarandgati) is not 
the means, He who is sought as the Saviour 
and the Dispenser of the fruit (salvation) is 
also the means. [ hasten to add that the 
fcachings of the later dcharyas are but a 
ontinuation of what Ramanuja himself 


aught. 


It should be remembered that prior to 
lim the important tenets on which practical 
cligion was based were kept a closely guarded 
ecret. Great as he was, and convinced as 
he elders were about his greatness, Ramanuja 
yas subjected to severe testing regarding his fit- 
ss and sincerety to receive the ‘secret teach- 
ag’. The incidents with Goshtipiirna and others 
fe quite well known. As Manavalamamuni 
uts it, Ramanuja was the first to impart 
he teaching to all those who wished to 
artake of it. It was still reserved for oral 
ansmission only from preceptor to disciple 
he ‘secret teaching’ was not committed to 
fiting by the great master and there is no 
‘cord of the exact words that passed between 
foshtipirna or Mahapirna and Ramanuja. 
I! narratives simply say that he got the 


interpretation of the ashiakshdri and chara- 
masloka from Goshtipirna and the dvaya 
from Mabapirna.” Respecting the sentiments 
of his preceptors, he did not record the 
upadesa he received as such. His immediate 
disciples respected this sentiment, and passed 
on the teaching by word of mouth. But the 
intelligent reader does not lack material to 
guess what the teaching was, from Ramanuja’s 
written works, 


What Ramanuja did not transmit in 
writing actually as upadesa, he has given us as 
a record of his personal experience. We have 
the three prose pieces of devotional outpouring- 
the Gadya-Traya. The most important of 
these is the Saranagati gadya, and it records 
Ramanuja’s actual practice of Saranagati. 
This piece closely follows Yaimunacharya’s 
Stotraratna. It may be noted that the 
Sribashya closely follows the Siddhitraya of 
Yamuna and the Gitabhashya develops the 
highly concentrated words of Yamuna in his 
Gitartha-saigraha. Ramanuja who took so 
much trouble to get at the ‘secret teaching’, is 
not recorded to have studied Vedanta under 
the feet of any Srivaishnava preceptor. 
He learnt it directly from Yamuna though he 
never met this master face to face in life. It is 
claimed he was like Ekalavya to Yamuna, and 
his intense devotion to the latter led to some 
sort of a telepathic transmission of ideas, 
Yamuna’'s Chatusloki in praise of Sti Lakshmi 
and Stotraraina im praise of the Lord are 
excellent pieces of devotional literature and 
practical religion and convey the practice of 
prapatti. The Stotraratna is the source- 
for the Gadya. 


Though some modern scholars carry on 
propaganda that the Gadyas are not 
Ramanuja’s works, it need not be taken 
seriously. The Nityagrantha, undisputedly a 
work of Ram&nuja on the details of the daily 
worship of the Lord actully carries the 
injuction, ‘tameva’ Saranamanuyra jet, 
akhilatyddina Raménvja’s address to the 
Lord conveying his act of surrender in the 
Saranagati Gadya begins with the words 
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‘Akhilaheyapratyanikakalyanaikatana’. The 
ma ter asks his followers to seck the Lord.as 
the refuge and saviour by reciting the text 
‘akhila etc’. . 

Ramaauja was a close and strict adherent 
of the Vedic teaching. While the Vedanta 
instructed on bhakti in the words Kiranantu 
dyeyah, (the Primal cause is to be meditated 
upon), it actually showed the practice of 
prapatti in action with the words, “tam devam 
mumnkshurvai saranamaham prapadye (1, 
the seekar of salvation seck refuge in that 
Lord). Here ‘deva’ refers to,the Primal Cause. 
Following the same course, Rimanuja taught 
bhakti in his commentaries, the Bhashyas, and 
records his practice of prapatti in the Gadya. 
He would have failed in his duty to Yamuna 
if he had not recorded the Stofraratna. This 
he did in the Gadya  Futher, it is an 
irrefutable fact that Ramanuja was very deeply 
influended by the Sahasragiti (Tiruvaymozhi) 
of the saint of Kurugur, Sri 
(Nammazhwar). This influence is obvious in 
a number of places in the bhdshyas The 
Stotraratna echoes the teachings of the 
Sahasragiti. Ramanuja’s devotion to 
Yamuna and Satakopa and their teachings 
would have been in vain if he had not acepted 
and propagated their teachings in toto. 


The Sribhasya and Gitabhashya are largely 
intended to establish the system of philosophy 
of bis school. Ramanuja had to subject 
himszif to many restrictions and present a 
comprehensive system. He would not have 
liked the two works to contradict each other. 
Natuarlly, the important teaching regarding 
prapatti in the Gita (18.66) had to be inter- 
preted in terms of prapatti being ancillary to 
bhahti and not an independent means. 


He discharged his debt of gratitude to 
Yamuna and Satakopa in the Gadya. It is 
not an upadesa text, but one recording his 
anushthina, Here his inner feelings of deep 
devotion to the Lord break all restrictions and 
flow freely towards Sti and and the Lord. 
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The gadyas are prima facie a spontaneous 
outburst of devotional experience and not 
coldly laboured compositions. The inner voice 
of the devotee adresses the Lord and His 
consort and they reply clearly—maybe, through 
the same inner voice. Ramanuja speaks of 
the glory of Narayana, of His infintie com- 
passion, in words which are a rhapsody of 
devout fervour which come from the very 
depths of his soul. Occasionally we find such 
words in the bhashyas also (see for example 
the commentary on the very last aphorism 
in Sribhashya and the introduction before 
Chapter I in Gitd-bhashya), though dialectic 
Subtlety and ingenuity of interpretation are 
the very essence of these works. Though a 
mystic, Satakopa was a super-prapanna and 
is the prapannajana-kiitashta. The famous 
Prapatti verse ‘‘na dharma nishtosmi” in the 
Stotraratna follows the prapatti verses 
addressed to the Lord as enshrined at 
Vanamamalai and Tirumalai in the Sohasragiti. 


Satakopa “Closely following the steps of these two great 


masters, Rama@nuja also held prapatti as the 
highest message he had for his followers and 
this prapatti is not upasand, but nyasa. 


I will close this essay witha few remarks 
on the content of the Gadyas. The Saranagay 
Gadya, Sriranga Gadya and Vaikuntha Gadya 
constitute the Gadyatraya. The Sriranga 
Gadya is only an abridged version of the 
Saranigati Gadya. The latter is addressed to 
Narayana and the former to Ranganatha, 
Both record the same anushthina, The 
Vaikuytha Gadya contains a poetic description 
of Sri Vaikuntha, the blissful abode of the 
Supreme. In this the author expresses hig 
yearning and eagerness to reach the Lord and 
offer himself for the service of the Supreme, 
Thus this Gadya deals with the fruit. 


The Sarandgati Gadya opens with a prayer 
offered at the feet of Sri, the Lord’s consort. 
This prayer itself is in the form of prapatti, 
but the prayer is clear: ‘Please grant it, 
O Mother! that my supplication im front of 
the Lord be accepted’. The implication ig 


! 5h 


that because he is Srivallabha, Sti will be 
the purushakdra and recommend to the Lord 
that he be accepted. There is no further 
prayer addressed to Sri. The devotee then 
proceeds further to address the Lord. He 
praises the Lord as only a true devotee can. 
It is brought out that a prapanna is also a 
bhakta. Intense love and yearning for the 
Beloved is necessary not only to the mystic, 
but also to the prapanna. Without love, 
Saranagati would be a farce. If Satakopa 
was a super-prapanna, it was his devotion 
which sustained him. Ramanuja takes refuge 
in the Lord with the recitation of the Dyaya- 
mantra. The rest of the Gadya is a record of 
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the conversation between the Lord and the 
devotee, and ends with the expressed 
acceptance of the devotee for his service. 
nityakinkaro bhavishyasi: ma te bhoot atra 
saniSayanah-nissamsayah sukham asva, — 


This grant of acceptance and flow of grace 
does not stop with Ramanuja but extends to 
all his spiritual heirs. Our sole mantra should 
then be Ramanujasya charanau Saranam 
prapadye, the Lord is bound to save and 
accept us. 


Hail to the Glory of Ramanuja, 
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It is usual to describe Visishtadwaita as 
Ramanujadarsana, No doubt, it is so called 
in order to honour Sri Ramanuja for the 
services he performed to this school of 
Vedanta. But we must not fail to remember 
that it is not a mental construction of Sri 
Ram4nuja any more than Adyaita is a figment 
of Sri Saakara’s imagination. Both these 
schools of Vedanta and other systems also 
derive from the Vedas and claim in addition 
the support of the Bhagavadgita and the 
Brahma sitras. In this sense, we must say 
that Visishtadwaita is as old as Vedas. The 
traditional Indian way of putting it would be 
that it is an@di, beginningless. 


That the Upanishads contain statements 
of many kinds about the nature of Brahman 
and His relations with the world is accepted 
by all the aharyas. It is because of this that 
the Brahma satras discussed conflicting texts 
with a view to evolving a coherent philosophy. 


Usually, the statements of the Upanishads 
are classified under the two heads of 
bhedasrutis and abhedaSrutis, that is to say, 
declarations of the op of Brahman with 


the. jiva and id world and affirmations of 
differences among th ere are also texts 
called ghatakasrutis, , statements showing the 
links between the o or texts. The well known 
Antaryami Br of the Brihadaranyaka 


Upanishad provides _ ‘& concept which 

Amanuja uses fo. harmonise all the texts 
of the Upanishads. Brahman is the internal 
controller of the individual self and the 
material world. Just a8 4 man can use the 
first personal pronoun, ‘I’, to refer to his body, 
mind or self, even so all words ultimately refer 
to 9. Brahman, a1 and the. relation between Brahman 


and the world is that of the soul with 
the body. 


This point cf view is found in other places 
| in the Upanishads. It again finds 
mention in the Gité and the Brahma sitras, 
The Brahmasitras themselves refer to 
differences among sages like Jaimini. Audulomi 
KaSakritsna, and others. Sri Ramanuja refers 
to a traditional interpretation of the 
Upanishads and the Brahma sitris by ancient 
commentators like Bodhayana, Tanka, 
Dramida and Guhadeva, Of course, he 
acknowledges his indebtedness to the work of 
Yamunachirya, under whose disciples he 
studied, ; 


Thus. $ri Ramaoujacharya’s_ philosophical 
works are intended to estate an ancient 
vedantic tradition and win widespread 
acceptance for it. In this sense, he came to 
fulfil and restore, not to supplant or destroy. 
His greatness lies in his work being the crown 
‘and consummation of a line of teaching 
forgotten or neglected. Though his work had 
the appearance of a revolution and there were 
radical elements in it, still, he can be also said 
to be a. counter-revolutionary who called 
upon the people to hark back to the simplicity 
of ancient ritual and the. purity of. the message 
of the Vedas. 


History often shows us that the needs of 
atime bringa great leader into prominence, 
We may accept that, in spite of the long line 
of teachers mentioned by Sri Ramanuja, he 
accomplished a great task. Building on the 
work of his predecessors, his creative genius 
outlined a comprehensive system of thought 
which had in it the seeds -of further develop- 
ment and evolution; to adapt itself ta the 


future generations. The later teachers of 
Visishtadwaita took up and _ elaborated 
diff-rent elements of his work. Their greatest 
achievement lies in the emphasis given to the 
concept of prapatti and in popularising 
philosophical expositions of the Ramayana 
end the hymns of the Azhwars and temple 
worship generally, The rise of two sects 
among his followers in later days can be 
accounted for by the fact that there were both 
radical and conservative strands in his 
teachings. Lokacharya carried to its logical 
extreme the radical aspects, while Vedanta 
DeSika tried to. preserve continuity with the 
common Vadantic tradition. 


The problem raised by Buddhism with its 
mass appeal has been met more than once by 
widening and liberalising concepts and ways 
of approach to the masses led to the presenta- 
tion of Vedic teachings through the epics and 
the purdnas, In the Bhagavadgita Sti Krishna 
himself extends the significance of old concepts 
lke yaga and yoga. Moreover, he specifi- 
cally says that the attainment of the highest 
spiritual destiny is open to all, irrespective 
of caste or sex. Performance of one’s duties 
without desire for fruits, or Tesorting to God 
as the sole refuge, is the way to the highest 
goal. Even those of sinful birth, papayonayah, 
he says, can be redeemed by fesorting to God 
with single minded devotion. 


In the Golden Age of the Guptas, teach- 
ings like these were popularised and a counter- 
revolution against Buddhism was launched 
successfully, Modern scholars claim that the 
epics and the purdyas as we have them now, 
were edited and given their final shape during 
this period, 


We do not know how old temple worship 
is in India, But there is no doubt about the 
“stress on five sacrifices in the Vedas. We also 
know that, in spite of Buddha refusing to 
deal with the question of the existence of 
God, he himself was deified by his followers 
soon after his death, Temples arose for the 
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worship of Buddha and a host of divine 
beings connected with him. There were also 
processions of idols and images to stimulate 
popular fervour among the Buddhists. We 
bave reason to believe that in the Gupta Age 
there was temple construction among the 
Hindus and the celebration of temple festivals. 
In spite of this, there were sections of orthodox 
Hindus who seemed to have had doubts 
about the sarictity: of temple worship... The 
dgamas which» form othe. basis of temple 
ritual were denied complete. acceptance’.at 
least among some sections of orthodox Hindus. 


s 735i 
In this context, it is interesting to note 
that Sri Safkara finds in a section of the 
Brahma sitras doubts raised:about the authen- 
ticity of the Péafichurdtra Agama His atti- 
tude to the question might well be charac- 
teristic of his times. He says that the teachings 
of the Pafcharétra are acceptable on-all 
points except one which suggests that the 
individual self is created by the Supreme Self, 
Later on, Yamunacharya. vindicated. the 
authority of the dgamas in full, denying that 
they. taugtt the doctrine objected to by Sri 
Sahkara. This helped Sri Rimanuja to bring 
to the forefc nt temple worship as an impor- 
tant aspect of religious practice. 


Here we may take into consideration the 
fact that Sri Ram&nuja felt a deep concern 
for the spiritual welfare of the masses. The 
impulse which gave birth to the epics and 
the purduas and the universalism of the Gita 
must have given him authcrity and inspiration 
to do for his times what has been done earlier. 
The account given of his proclamation from 
a temple tower, of a teaching given to him 
by bis preceptor under a promise of secrecy, 
testifies to the largenesss of his heart and the 
urge he felt for bringing the people neare 
to God. ¢ 


This objective was sought to be attained 
in several ways. Philosophically, he vindi- 
cated ‘the position that one could attain 
moksha without studying the Vedas and 


the fines iaid down in the 
and rca the difficult 
wate peste Moreover, from olden 
belief that only a duly 
heiieat sannyasin could aspire for moksha, 
That is one of the reasons why the stage of 
sannyasa is called the ulfama dsrama, It 
was one of the attractive features of Buddhism 
and Jainism that they opened the doors of 
~ salvation to all and made it seem compsritively 
easy of attainment, The Gitd, the Itihasas 
vand the purdnas tried to do a similar service 
‘to the Hindu masses. Sri Ramanvja followed 
in their footsteps and emphasised the old 
‘tradition, making it seem a new dispensation 
in the context of his times. Indeed, the 
- Ramayana proved one of the main sources 
of his inspiration. It is said that he studied 
the great epic for one year from his uncle at 
Tirupati, He was then taught not merely 
to appreciate the poetry of the Ramayana 
but also to fiad it the story of God's endea+ 
your to save erring souls. Rama's acceptance 
of Vibhishana seemed a guarantee that God 
would accept anyone who sought Him as 
refuge even under the most unfavourable 
circumstance. YAmuna himself in his Stotra- 
ratna refers to the promise of Rama at this 
‘time to offer immunity from fear to all who 
sought his protection and asks why he should 
be excluded from the scope of that promise. 
The Ramayana thus became for S11 Ramanuja 
and the teachers who came after him, tne 
p for enjoying the auspicious qualities 
of the Lord aud deriving comfort from Rama's 
teaching about Sarandagati, 


“The religious literature for the masses 
comprised in the epics and the purdnas, 
skrit and henge uceeded to be 

pies ae the languages of the people. 
Poems and Stories and manuals must have 
been written on religion in popular languages 
even in the past. But there does not seem 
to be anything in the distant past correspor- 
ding to the Pali woiks on Buddhism. But 
here in the Tamil country, even from the 
Sangam Age, we have rich religious poeiry, 


In the early centuries of the Christian era, 
this blossomed into the devctional hymns of 
the Azhwars and the Nayanmars.. Tradition 
has it that, having been’ highly” esteer ed, 
somehow they became lost and were recovered 
only in the ninth century. Nathamuni is 
credited with having rediscovered the works 
of the Azhwars, set them to music and arran- 
ged for their recitations in the temples. The 
work was continued by his grandson. Yamuna. 
Later, Sri Ramanuja learnt their message 
from a disciple of Yamuna.’ Though he does 
not quote them, or even refer to them directly 
or indirectly in any of his works, he was 
‘undoubtedly deeply influenced by their vision 
of God and the path of self-surrender that 
they preached. He had an authoritative 
commentary written on the Jiruviymozhi by 
one of his students. He must also have 
brought the Tamil hymns into use in temple 
ritual, taking care to give them an honoured 
place without in any way violating the modes 
of worship derived from the past. These 
Tamil works must have helped him to spread 
to the masses the message of God’s love for 
the suffermg souls in sams@ra and His 
eagerness to save them. 


The philosophy of the Azhwars is derived 
from some aspects of the teachings of Upa- 
nishads. \t is in conformity with the system 
that RamAnuja himself propounded Indeed, 
it has been suggested that Rama. uja derived 
light and inspitation from the works of the 
Azhwars in writing his commentaries on the 
Brahma sitras and the Bhagavadgita. While 
following the accepted rules of interpretation, 
Ramanuja shows an attractive partiality for 
describing the beauty and greatness and grace 
of God. 


Apart from the experience of God des- 
cribed by the Azhwrs, it is noteworthy that 
their poems concentrate on the inspiration 
they derived from temples. In the icons they 
saw God Himself present in all His fullness. 
Archa has been described as an avatara, 


* * 
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HISTORY AND RAMANUJAts BIOGRAPHY. 
M. R. SAMPATKUMARAN, ». A. 


According to tradition Sri Ramanuja wal 
born in 1017 A.D., aud he passed way in 1137 
At the age of 120. To enable us_to remember 
these two dates, there are two Sanskrit chrono 
grams, dhir labdh@ and dharmo nashtal 
which express them in the Salivahana era 
according to a well-known conyention using the 

; consonants of the Sanskrit alphabet to indicate 
numerals. Doubts have been expressed as to 
whether he did have such a long life and 
whether his date of birth or that of his demise 
should not be shifted forward or backward. 


Apart from the outstanding work which 
Sri Ramanuja did as a philosopher and a 
religious and social, reformer which has 
profoundly influenced Indian history, his 
biography impinges on contemporary politics 
on two or three occasions. That he was a 
victim of religious persecution at the hands of 
the Chola administration must be taken to 
be beyond doubt, But when it bappened and 
who was the Chola emperor at that time are 
open to speculation. Similarly, his seeking 
refuge with the Hoysalas in Karnataka from 
Chola persecution seems to be wel! 
attested. But here again there are difficulties 
about dates. And then it is stated that he 
built a temple at Tirupati to enshrine the idol 
of Govindaraja removed from the temple at 
Chidambaram and thrown into the sea by a 
Chola monarch, Here also the date presents 
problems. The story of his bringing the idol 
of Sampatkumara from the palace of the 
Muslim king at Delhi to Melkote cannot at all 
be reconciled with history. For Delhi was 
tuled by Rajputs for more than fifty years after 
1137. 


It is unfortunate that no systematic 
attempt has been made by modern scholarship 


to review the traditional biography of 
Ramanuja in the light of the history of his 
times. available to us. The sources of his 
biography include. the ~ Divyaséricharita 
ascribed to Gurudavahana Pandita, said to be a 
contemporary ; the Yatirdjavaibhava attributed 
to one of his disciples and accounts 
compiled at a later date of the line of succession 
of preceptors known as Gthe uruparampara, 
Some information is also available in the 


traditional chronicles of and 
Tirumalai temples known respectively as the 
Koyil Ozhuhu and Tirumalai  Ozhuhu 
respectively. 


The Chola emperor who persecuted the 
Vaishnava; and under whose orders the eyes 
of a disciple and a preceptor of Ramanuja 
were put out (in the latter case with fatal 
results) is usually identified as Kulottunga I. 
This squares in with the accepted date of 
Rimanuja’s flight to the Hoysaila kingdom 
towards the end of the eleventh century a few 
years before Vishnuvardhana began to rule 
formally. 


But there are hurdles in the way of this 
identification. Kulottunga does not appear to 
have been a fanatical persecutor of Vaishnavism. 
In an article under the caption, ‘Srirangam 
Temple under Kulottunga 1. Dr. R. Naga- 
swamy (Sunday Standard, 16th January 1977) 
surveys many inscriptions of the reign. His 
‘conclusion is: “The study of Srirangam 
epigraphs of Kulottunga I, the personal interest 
of the king in the temple, the devotion of the 
queens and their endowments, the provisions 
for the recitation of Tiruvaymozhi twice in the 
same reign, endowments of flower-gardens, 
reclamation of silted land, institutioon of 
festivals etc, show a period of great activity in 
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“Tt is noteworthy 
special worship 
hdays and even on 
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If Kulottunga “a not a en pion of 
religious persecution, who was responsible for 
RAmanuja’s flight from Sriangam, the death of 
his preceptor Mabapirpa and the blinding of 
his disciple, Kiiresa? Several possibilities have 
been canvassed. One suggestion is that it 


“might have been Adhirajendra, Kulottunga’s 


“Predecessor on the throne. His brief reign 
‘was in unsettled times, and he died either 
‘out of illness or from wounds received during 
an insurrection against him. A piece of 
persuasive evidence is the statement in the 
Divyasiricharita that, with the death of the 
persecuting monarch, the dynasty to which 
he belonged came to an end. Though this 


is put in wert ‘of a prophecy or curse 
from Sri ‘of Tiruvarir, it is a fact 
that Adhirajer ‘was the last in the line of 


of male descent fi mania the Great. 

The Veishoaiea Hittedaicler were so out- 
raged at- the Locate that they deemed 
it sinful to mention the name of the king 
behind it, To them he is avyapadesya, the 
unmentionable one. Often, he is called 
Krimikapta,’ the man whose neck is infested 
with worms, It is said that black magic 
produced such a disease inhim. An alter- 


us condition.” in “native Version is that’ the sword of Sri Venka- 


“seiwara from Tirumalai wounded him in-the 
neck, that the wound “festered abd attracted 
worms and that he died after a painful 
illness Bilhana’s © Vikramankadevacharita 
describes Adhirajendra as prakriti-hata, which 
can be taken to mean ‘killed by the people’. 
It is known that the Chola ruler’s brother- 
in-law, Vikramaditya VI the great Chalukya 
conqueror, quelled a rebellion against - the 
former. After he had left for his capital, 
a second insurrection might have occurred 
‘during which he might bave been wounded 
‘which fed* to bis death after a lingering 
“illness. 

2 if ‘Adbirajendra is the Krimikania, then 
the date of the persecution must be shifted 
‘to 1070, more than thirty years before Vishnu- 
yardhana began to exercise ruling authority 
in Karnataka. The problem of account for 
RamAénvja’s association with Vishnuvardbana 
and his consecration of the temple at Melkote 
and Belur early in the 12th century becomes 
difficult to solve. Even so, the hypothesis is 
attractive in that any revolt during the reign of 
Adhirajendra could be accounted for as due 
in part at least to his policy of religious perse- 
cution. But it makes it necessary for us to 
assume that Ramanuja paid two visits to 
Karnataka, once about 1070 and again in or 
around 1100. Such an sssumption may well 
seem wild speculation. 


The possibility of a zealous chieftain at 
Uraiyir starting the persecution without the 
knowledge of Kulottuiga cannot be ruled out, 
Some years ago Sri T. N. Kumaraswimi, the 
well know tamil novelist and translator of 
Bengali classics, gave a plausible explanation 
of the episode in the form of a short story in 
one of the Dipavali annuals. He suggested 
that one of the queens of Kulottunga was the 
disciple of a fanatical Saiva guru and that she 
instigated a campaign against Ramanuja to 
please him. - It is not known on what 
authourity Sri Kumaraswimi based his 
remarkable recreation of the religious and 
political atmosphere of Kulottunga’s days. 


37 


Tradition and history come into conflict 
when the former makes Kulottunga tesponsible 
or throwing tha processional idol of 
Govindaraja of Chidambaram. into the Sea. 
Actually the unfortunate event took place 
under the orders of Kulttunga 11, who 
ascended the throne after Ramanuja had 
passed away. Literary evidence is clear on 
this point. One may cite Rdjarajachozhan 
and Takkayagapparani. The question then 
arises of who built the Govindaraja temple at 
Tirupati, Did Ram&nuja have any part in 
Starting the construction of a temple at 
Tirupati for making provision for enshrining 
the idols of the azhdvrs, acharyas and 
conducting the Adhyayana festival in 
December-January every year? It is note- 
worthy that the Govindaraja temple contains 
a full complement of the shrines of the famous 
preceptors and mystical poets. 


The story of Sampatkum4ara is a glaring 
anachronism, though one can easily guess how 
itarose. Itis related that Ramanuja set out 
on a tour in north India in search of the 
processional idol of Tirunarayana at Melkote. 
He found it in the palace of a Muslim king at 
Delhi. It was the beloved possession of the 
king’s daughter. However, the Muslim king 
who had with him many idols looted from 
Hindu temples, was persuaded by Ramanuja 
to give him the one idol he wanted. Ramanuja, 
overwhelmed by the Lord’s grace, called it his 
darling child (Sampatkumara). Hence it came 
to be known as Yatiraja-sampatkumara or 
briefly Sampatkumara. 


This story assumes that long before the 
times of Ramanuja, Muslim invaders bad 
penetrated as far south as Melkote, carrying 
away temple idols with them, and that during 
RamAnuja’s time there was a Muslim ruler at 
Delbi. Both those assumptions are obviously 
wrong, The first Muslim kingdom at Delhi 
.was set up by Mohammed Ghori after defeating 
Prithvi Raj Chauhan in the last decade of the 
twelfth century, The late A, Govindacharya 
refers to a Muslim tomb near Tondanur in the 


neighbourhood of Melkote which is supposed 
to house the remains of a follower of 
Mohammed of Ghazni, who got stranded 
there. This could not have _ The 
tomb must belong at the earliest to 
fourteenth century, if it is that of bev ie 
was only Malikkafur, the general of Allauddin 
Khilji who made the first Muslim incursion 
into the deep south and stormed Dvarasamudra. 
We cannot also believe that the Muslim 
princess followed Sampatkumara all the way 
to Melkote and that her figure is found ing 
dilapidated shrine a little ‘distance form the 
Narashima temple on the hill at Melkote. The 
image must be that of other goddess 
or lady. { ; 


The story may have this much of historical 
truth in it — that Ram@nuja acquired the idol 
somewhere in the north, |The revolutionary 
reform of permitting the Pafichamas to enter 
the temple at Melkote for three days during the 
annual Brahmotsava and the honorific name 
of Tirukkulattér (persons of blessed families) 
given to them clearly point to someone like 
Ramiouja at work, with overriding authority 
in religious and social matters And the 
Tirukkulattar owe their new privileges to 
having formed Ram4&nuja’s bodyguard when 
he recovered the idol of Sampatkumara. Later 
chroniclers must have assumed from the 
conditions in their times that Moslem rule 
must have prevailed in the north even much 
earlier. 


Two visits by Ramanuja to Kashmir are 
mentioned in the traditional accounts. On 
the first occasion, he had an opportunity 
of glancing through an old Vitti or commen- 
tary by Bodhayana on the Brahma-satras, 
That he knew of such a work is evident from 
Sribhiashya where he quotes it about seven 
times. The Srutaprakdsika, a commentary 
on the Sribhdshya, refers to Bodhayana being 
accepted or refuted by Sankaricharya in some 
other places, A late commentary on this 
by Rafgaramanuja mentions a reading in 
the Brahma siitras attributed to Bodh&yana. 
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Very ‘little information is available about 
‘Bodhayana and no less an authority than 
Vedanta Deiika suggests that he might be 
identical with Upavarsha who~is known - 
otherwise. 


said to have obtained the approval of the” 
goddess Sarasvati at Saradapitha for his 
commentary, She was particularly pleased 
with his explanation of the Chhandogya text, 


kapyisram P “evomakshiné (1.6.7), 
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} Si and = gave she 
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though a visit itha by Satkara- 


charya is also mentiioned in his biographies. 


Finally, a few words about inseriptional 
evidence. Dr. Nagaswamy. writes that the 
first epigraphical reference to Ramanuja is 
in. 1250, during the reign of Rajendra 
Chozha III. Dr §. Krishnaswamy Tyengar 
in his History of Tirupati observes that many 
inscriptions of the thirteenth century mention 
the gardens and the other features named 
after RSmanuja and Anantaraya and concludes 
hat Ramanuja’s ectivities at Tirupati and 

aya’s presence there need not be 
poss historically doubtful”. Some 
10nt at Triplicane a lecture was deli- 
aay V. Raman on the history of 
Sti Varadarajaswami’s temple at Kajichi- 
member correctly, he then 
re was some inscriptional 


evidence a existence of the shrine 
dedicated to Sti Ruminuja in Kafichipuram 
even as hehe. > 1180s. 
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This may make him responsible for building 
the Govindaraja temple at Tirupati. But 
it is likely to inher with his sojourn in 
Karnataka during the reign of Vishnuvardhana. 
_ The  Belur temple was consecrated about 
“1116 of 1117. The Sthalapurana of Sravana- 
__belagola refers to Ramaauja’s influence over 
Vishnuvardhana. It says that Vishnuvardhana, 
after giving up Jainism, stopped grants to 
Jaina temples and monasteries. Soon after- 
wards, there was an earthquake which created 
a giant crack in a region near the Hoysala 
capital. Ra&manuja failed to make the crack 
disappear. A Jain ascetic succeeded after 
extracting a promise from the king to restore 
the grants to the Jains, 


A yery late date for Raminuja bringing 
him to the middle of the 12th century is. 
unlikely on other grounds also. The Sri- 

aishnava commun’'ty was in existence even at 
ie time of the traditional date of Ram&auja’s 
birth. Some epigraphs in Chennapattana 
Moreover, 
he was instructed in philosphy and religion 
by five disciples of Yamuna, Allowance also 
has to be made for the generations that 
passed between RamAnuja and the sack of 
Srirangam about 1330 by the Muslims 


To conclude, this essay jis merely an 
amateurish exercise to set out the problems 
that have to be tackled by historians before 
@ definitive biography of Ramanuja can be 
written, in the context of the times in which 
he lived and laboured. Whether or net 
Ramanuja was born in the Pingala year 1017, 
there is no reason why we should not utilize 
the Pingala year 1977 to remind ourselves of 
his great contribution to religion and Philoso- 
phy and deplore with Professor Nilakanta 
Sistri that so little work has been done to 
reconcile history and tradition in respect of 
the illustrious @charya’s life. 


ayy 
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THE BHAGAVADGITA 
Dr. P. NAGARAJA RAO, ». A., D- Litt 


The Bhagavadgita has a splendid back- 
ground and it is a wonderful inset in the great 
epic, the Mahabharata, The backround of 
the battlefield and the crisis that Arjuna 
experienced add to the importance of the 
Gita. It has an immediate purpose as well as 
an ultimate aim (abhyudaya ahd nissreyas). 
We are called on to perform the proximate 
action arising from our station, talent and 
temperament (Subhavyaniyatani: karma kuru). 
The ultimate aim is to realize man’s principal 
destiny, moksha, through intense sadhana, viz, 
devotion and surrender to God of all our acts. 


The Gira presents a continuos developing 
theme. It is variously described as the path of 
knowledge, devotion, action and meditation 
(jiidna, bhakti, karma, dhydna, yoga). 
Devotion and surrender to the Supreme is not 
only its pervasive theme, but also its dominant 
note. All others are attuned to it. The Gita 
might and does emphasize this or that aspect 
of the different yogas, but they all converge 
into devotion and surrender to the Lord In 
unambiguous terms the supremacy of the Lord 
under the caption ‘Purushoftama’ is declared, 
and He is set over and above the entire range of 
the Kshara and akshara categories (souls, 
universe and Lakshmi), 


The performence of mere disintersted 
action is not enough. It is not the same as 
dedicated, devout action The former tends 
to slacken and fades away, but the latter 
sustains the practicant all along his life. 
Hence the injunction, ‘‘yukta dsita matparah”, 
This is the categorical imperative of 
Sri Krishna. 


it with another counsel: “‘Sarveshu kaleshu 


In another place, He combines= 


Mam anusmera yudhya cha" \t is this 
attitude that can help us to bring self- 
effacement and the cruicifixion of the ego, 
Absorption in God-love alone can kill the 
self-will and give up all sarkalpa (individual 
initiative). This does not absolve us from 
action, from discharging our duties in society. 
Action is co-eval with and indispensable’ for 
the maintenance of our physical existence. We 
may keep our senses under control, but the 
complex of our mental life will be active. 
The Gita exhortation is to perform our duty 
arising from our svadharma. This is an 
exclusive obligation. It is nobody’s svadharma 
not to do anythining at all. The Gita does 
not envisage the doctrire of akarmavada and 
kamyakarmavada, samsaravimukhavada and 
svecchavihéravada (do - nothingism, action 
performed with a desire for fruits, world- 
renouncing attitude, and uninterrupted life 
of indulgence), On no count are we to be 
intimidated into inaction. Our very living 
(Sarira-ydtra) itself will be impossible without 
it. Action performed in this spirit does not only 
not bind us to samsdra, but acts as a powerful 


lever for securing us liberation. : 
ie 


The central doctrine is’ svadharma, This 
concept gives @ concrete shape td’ one’s code of 
conduct and makes it absolute to’ him, The 
svadharmas of individuals ‘differ’ ‘and are 
relative, but the svadharma that pettains to 
each individual is incumbent on and absolute 
to him, On ‘ho’ account should one deviate 
form one’s svadhana, to do “so ‘is adharma.. ’ 
The Gitd goes a little further “add “insists 
on the practice of one’s svadharma however 


edefective it may be, and forbids the adoption 


of others’ dharma however  fancifully 
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attractive it might be. It declares better to 
die in the performance of one’s svadharma, 
for the adoption of paradharma is 
dangerous” 


The practice of svadharma is given up by 
men because of their selfishness and egoism. 
It involves the shedding all the elements of 
selfishness, the chief among them being vanity— 
‘the last infirmity of the noble mind” and 
(Ruskin adds) the first of the weakest. The 
concept of dharma is not left in vague clouds, 
but is given definite habitation in man’s life. 
The worship of the Lord is walking the path of 
svadharma, That is the flower that we 
should worship the Lord with. That is the 
way for men to attain liberation. (Sve sve 
Karmanyabhiratah samsiddhim — labhate 
narah | Syakarmanatam abhyarchya siddhin 
yindate manavah\\) walking the path of 
svadharma is exempified in the avataras of the 
Lord. The incarnations of the Lord are not 
mainly intended for destroying the evil-minded, 
which the Lord could do by his mere resolve 
(safikalpa). The purpose of the avatara is to set 
out a perfect pattern of ethical behaviour and 
give men a direct demonstration and a 
supreme living example in the apparent garb 
of flesh and blood for the aspirants to follow 
the lead. 

(Martyavatarastyiha — martyasikohane | 
Rakshovadhayaivana kevalam Viboh\\—Bhaga- 
vata, V Skandha. 

The purpose of the avatdra is to instil in 
the minds of men the efficacy of the 
doctrine of svadharma, The shedding of 
selfishness and the insistence of no preferences 
or taking any initiative are magnificenty 
demonstrated in the Ramavatara. Rama did 

ing for himselfon his own. He acted 
and lived for others. Witness Valmiki’s 
statements : 


Piturvachananirdesat —_piturvachanagau- 
rat| Vachanamn Kausikasyeti kartavyam 
avisankaya\| Chitrakatam anuprapto 


Bharadvajasya sasanit\| 


The Raméavatara gives us a perfect example 
of how one should’stick to one’s svadharma, 
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as Rama did. Rama never gave up his 
royal duties, but only renounced the pomp, 
pleasure and amenities associated with royalty, 
Svadharma involves the treading of the path 
which is keeping with our (svabhiva) tempera- 
ment, training and talent. It is svabhdvaniyata- 
karma, It makes our activities easy, natural, 
graceful and spontaneous and does not make 
our acts look clumsy or loutish. Rejection of 
one’s svadharma is going against one’s grain 
and psychology. The Gifa is against it root 
and branch. 


The Git@ code of conduct is within the 
reach of us all who are earnest and believe in 
discipline. It chalks out a path that avoids 
extremes, It hearkens us to the path of modera- 
tion avoiding self-indulgence on the one hand 
and mortification of the flesh on the other. The 
code of conduct counsels us to cultivate 
carefully our tastes and to indulge them ina 
calculated way. Gluttonous delight in food 
habits and protracted indolence resulting in 
inordinate relaxation are forbidden. The Gita 
gives us detailed instruction in a concrete 
manner as to the nature of the food we should 
take, the way we should regulate our feelings, 
emotions, reactions, thoughts and ideas. It 
furnishes a complete code of conduct, living by 
which man assures for himself not only well- 
being here and now, but also liberation here- 
after. The Gita is at once ethics and religion 
(dharma-sastra and mokshasastra), The truths 
and the lessons embedded in it are not mere 
copy book maxims, they are cast iron principles 
that have entwined themselves into the lives of 
men and have furnished us with a practicay 
philosophy of life. The men who have lived 
such lives are described inthe epic in which 
the Gitd is set in. The truths enunciated in the 
Git& have eternal relevance, Their adoption 
guarantees individual well-being and social 
harmony. 

The Gita was dear to the heart of Rama 
nuja. Hence this brief essay in a souvenir 
brouhgt out to commemorate his 960th birth 
anniversary. 


SRI RAMANUJA AND WILLIAM BLAKE 
T, R. S. RAGHAVAN, y, A. 


It is but strange to think in terms of two 
different individuals who outshone others 
in their spheres of knowledge and propagation 
of faith. Though they belong to entirely 
different countries, climates, cultures and 
religions, the processes of their arriving at 
a solution to the problems of the suffering 
world and its innumerable souls—one by his 
poetic imagination and the other by his 
convincing and scholarly argument against 
the established order of the day—make us 
think of them as one entity despite the 
physical barriers of age and climate, religion 
and language. 


Sri Ramanuja, the founder and propagator 
of a new theist philosophy, Vaishnavism, was 
born in Sriperumbudur in Tamilnadu. He 
learnt at the feet of five gurus or acharyas. 
His doctrine is entirely different from that 
of Sri Savikara the founder of Kevaladyaita 
(absolute monism). As an advocate of the 
bhakti cult, Sri Ramanuja considered it 
impossible that maya and bhakti could go 
together, and that love (bhakti) can have 
place only if the lover and the beloved are 
real entities. Whereas Saiikara thought of 
attaining mukti by “knowledge,” 
insisted on bhakti. Hence the name 
Visishtadvaita (non-duality qualified by 
duality) is given to his doctrine. He based 
his new philosophy on the idea that the 
soul, the Supreme Being and the world are 
different entities which exist together. 


Ramanuja 


The individual souls and inanimate world 
are essentially different in themselves; but 
they at the same time form the body and 
mode or attribute of the Supreme Spirit. 


Without the Supreme Spirit, they are incapable 
of existence, 


The Supreme Spirit or Brahman is the - 
cause of the universe; it is possessed of an” a 
infinite mumber of auspicious attributes. 
Unconditioned existence, eternal, ji noe 
and uniform knowledge, and an  puaete 
all limitations of time, space and ces 
distinguish it from the individual souls and_ 
the inanimate world Barhman is at once. 
qualified by auspicious qualities (Saguia 
Brahman) and absolutely void of evil attri- 
butes (Nirguxa Brahman). 


The creation of the universe from Brahman . 
is not a production of something new, but 
it is only a. change of attribute or condition, 
It is a mere modification of that which is 
subtle into that which is gross.. Brahman 
having for its body and mode the chif (souls) 
and achit (matter) in their subtle condition 
is the cause, while the same Brahman having” 
for its body and mode the chit and achit 
in the gross condition is the effect. Destruc- 
tion of the universe is nothing but the 
becoming subtle of that which is gross. 


The individual souls in their pristine 
purity possess all the auspicious qualities, in 
common with Brahman, but they differ from. 
it in two points: (i) they have no power. 
whatsoever on the process of the world, the 
creation and control of which belong exclu- 
sively to Brahman and (ii) they are atomic 
in size, while Brahman is allpervading. 
Being atomic in size, the individual souls 
are infinite in number. Right knowledge. 
of the nature of Brahman, from which: results 
devotion (bhati), brings the soul to liberation 
when it is restored to its original purity and 
bliss. Bliss and consciousness are the essential 
attributes of the individual souls, When the 
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ndividual souls attain moksha or salvation. 


_ they do not lose their individuatily. 


‘2 


- Rot exist ‘mee 


The inanimate world, on the other hand, 
is also as realas Brahman and the individual 
souls, and is essentially distinct from both. As 
it, forms an atti ae to Brahman, it can- 
y of it. 


of ee are clearly visible 


as ‘ of William Blake, often held to 
os r of the English Romantic 


Of ‘his religious’ writings 
t ter of critical discussion, as he 
y borrowed his philosophical 
fae. kg a various sources, including 
Hindu myths, and has given his own interpr- 
etation to those borrowings. He has created 
his own myths, where we find his pbilosoph- 
ical pebbles strewn on the grains of sand. 


Like Ramanuja, Blake is a monotheist, 
God is the source of all being, the ONE who 
only iss God is at once immanent and 
transcendent, The inner being of God we 
cannot know: all the knowledge we can 
possess is limited to what Heis to us and in 
us. According to Ramanuja, it is because of 
this limited knowledge that the individuay 
souls are conjoined to matter and thus, in 
spite of their original resemblance to Brahman, 
suffer. 


True knowledge is obtainedi only by 
divine providence. This knowledge or jaana 
that God is Love makes the individual 
nie mself to God. Love or prema or 
cti ible only when the physical 
eal. Hence Ramanuja insists 


a; that the lover and the beloved are real 
entities. The Same idea is echoed in Blake's 
vee ee 

~ hoe i)” Re 
And if God dieth not for Man and 


giveth not himself 


Eternally for Man, Man could not exist; 
for Man is Love 


As God is Love, 
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Realisation of this truth that God is Love 
makes the individual sacrifice for his » brethren; 
makes the individual see God and Love Him 
as well as His entire creation. A true 
Vaishnavite is one who sees himself in all, 
himself and the hidden Supreme (antaryémin). 
When one is able to see himself in other things 
animate as well as inanimate. his ego vanishes. 
He is able to see and enjoy the omnipotent 
and omnipresent. This is again reflected in 
the words of Blake: “The Divine Vision 


~ remains everywhere for ever” and “Everything 


on earth is the word of God and in its 
essence is God,” 


Blake's conception of God that He alone 
is holy, but He cannot be called good for He 
is beyond good and evil, is again seen in 
RamAanuja’s conception of God, Brahman, as 
Saguna Brahman as well as  Nirguna 
Brahman. 


His omnipresence is brought out in the 
following lines : 
For whether they look’d upward they saw 
the Divine Vision, 
Or whether they look’d downward still 
they saw the Divine Vision 


Surrounding them on all sides. 


To Ramanuja, God is the redeemer of 
souls. God steps down from His throne to 
reach the soul struggling in savisdra and even 
becomes one like him, suffers with him, 
enduers pain with him and Jeads him by the 
hand like a friend or comrade, like a lover or 
guide. The same is echoed by Blake when he 
declares that itis the God in all that is our 
companion and friend, for God himself says, 
“You are my brother, my sister and my 
mother,” So ‘‘What is Above is Within” God 


proclaims : 
I am not a God afar off, Iam a 
brother and friend 


Within your bosoms I reside, and you 
reside in me, 


In another piace, Blake writes : 
Why stand we here trembling around, 


Calling on God for help, and not 
ourselves in whom God dwells, 


Stretching a hand to save the falling Man? 


Blake repeatedly speaks of God as a 
Being who is above man and distinct from 
him, but who of His mercy comes down and 
dwells in and with man. By His providence 
He directs mankind, His design being revela- 
tion of man’s errors and bringing all created 
beings into spiritual communion with Himself. 
Does it not ring into our minds the views 
of Ramanuja that God leads the individual 
soul to the realisation of its inherent high 
estate which had been obscured by the 
influence of Karma? “The Lord our Father 
will do for us and with us according to His 
divine Will for our Good.” 


Ramanuja’s doctrine of Sarandgati or 
absolute self—surrender is again seen in 
Blake’s verse. Blake insists on this kind of 
self—effacement or the suppression of the 
Individual Self which is to be merged into 
the ONE ETERNAL BEING. He prays: 


To open the Eternal Worlds, to 
open the immortal Eyes 
Of Man inwards into the Worlds 
of Thought, into Eternity 
Ever expanding in the Bosom of 
God, the Human Imagination, 
O Saviour, pour upon me thy 
Spirit of meekness and love. 


Annihilate the Selfhood in me: 
be thou all my life!” 


The one and only obstacle to God- 
realisation or spiritual life is selfishness. The 


acme of the godly life is absolute self-suppres* 
sion which is possible only by Sarapdgati and 
the readiness to be a willing instrument of 
God's purposes, 


The man who realises and sees God as the 
antaryamin, the Inner Soul in all beings 
becomes a true vaisbnavite. The truth Blake 
is striving to enunciate is that once man has 
perceived the infinite in everything, he discovers 
that he is inseparable from God and that God 
cannot be separated from him. It is this, I 
think, that has made Blake address the fly 
as follows ; 


Am not I 

A fly like thee? 
Or art not thou 
A man like me? 


For I dance, 

And drink, and sing, 

Till some blind hand 
Shall brush my wing. 


If thought is life 

And strength and breath, 
And the want 

Of thought is death, 


Then am I 
A happy fly ; 
If L live 

Or if I die! 


What Ramanuja had achieved by his 
teachings in the East, Blake achieved, in his 
own way, by his poetic imagination in the 
West. When Ramanuja is regarded as a 
preceptor or acharya who helps bind the ‘soul’ 
with the ‘Supreme’, Blake is considered a God- 
man, a poetic genius, who binds ‘man‘ with 
‘Imagination’, 


64 


_— 


‘MAHOTSAVA IN PA 


NCARATRA-a short study’ 


by S. B,. RAGHUNADHACHARYA, 


Dept. of Sanskrit, S. 


V, University, Tirupati 


Sri Paiicharatragamasastrasiddah 
Mahotsavo sau mahitaprabhavah | 
Acharyate survajanina aryaeh 
Chisat payitre Bharate suvarshe || 


It is @ well admitted fact that there are 
three Agamas mainly followed by Hindus 
from time immemorial. They are Sakta, 
Saiva and Vaishnava, The last is divided 
into two groups namely Paicharatra and 
Vaikhanasa. The Paficharatra system adopts 
new methodology regarding its rituals, In 
this paper, attempt is made to put forth some 
points which are peculiar in connection with 
Mahotsva in paficharatra literature. 


SIGNIFICANCE 


It may not be out of place to discuss 
the derivation of the word ‘Ufsava’ here. 
According to the Paficharatra its derivation 
is as follows: 


site iti savah: ut-+-savah=Utsavah. 


Sava means the sorrow of the world. Ufsava 
is the means to drive away that. Mumukshus 
can get rid of this sdmsaraduhkhambudhi by 
performing these festivals. (See Padmasamhita 
p- 102) 


CLASSIFICATION 


In general, it is of three kinds. They are 
Nityotsava, Naimittikotsava and Kamyotsava. 


Nityotsava means daily rituals which 
are performed usually from morning to night 
in all temples. There is difference of opinion 
in this context among the Samhitds. For 
instance, the Paramerwara Samhita describes 


Nityotsava as that which is performed once 
in a year (p. 182). 


Naimittikotsava means that which i8 
observed when a particular occasion arises. 
The following are some occasions withholding 
of rain, drought, the fall of a meteor etc. 


Kamyotsava means that which is per- 
formed for acquiring the first three Puru- 
sharthas, (dharma, aytha and kama). 


MAHOTSAVA 


Mahotsava is different from the afore- 
said utsavas which brings welfare to the entire 
state and pleases God. Unlike in Vaikhanasa, 
it is called as Brahmotsava. We should note 
here the strict difference between Pédficha- 
ratra and Vaikhanasa in using the two 
different words Mahotsava and Brahmotsava 
in the same context. Sriprasnasamhita dis- 
closes the origin of Mahotsava clearly, (Utsiite 
harshamiti tasmadesha mahotsavah, p. 288) 


Again, this Mahotsava is of three kinds 
as Dhvajarohanapirvah, Devatahvanapirvah 
and Avkurarpanapurvah. In the first, 
Dhyajarohana is to be performed in the 
morning and then Bherifana and Ankurarpana 
in the night. It will achieve welfare for the 
king as well as the State (Réjarajyasukha- 
pradah, Par S, p, 183) 


The second starts with Bheritadana and 
next occur Dhvajarohaya and Ankurarpaya, 
It fetches Heavens to the sadhaka. (svarga~- 
bhogapalapradah, Ibid) 
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In the third variety Utsava starts with 
he Avkurarpana at night after that the 
Dhvajarohana and Bheritidana will take 
place. It gives moksha to all (/bid). Nowa- 
days only this kind ‘of festival is observed 
in all temples, There are many subdivisions 
among the Utsavas described in Paicharatra 
Samhitas. 


According to time limits also we can 
classify the Mahotsaya into cight types lasting 
for a month, a fortnight, twelve days, nine 
days, a week, five days, three days and one 
day. 

PURPOSE 
Each and every u/sava has many purposes, 


Liberation is the main purpose of all. There 
is a convention that the prasada which is 


» dedicated to Garuda in the Dhvajarohana 


will give children tothe childless. There are 
many evidences about the validity of this 
saying in society. The Garudaprasada should 
remove the four types of Vandhyadosha—child- 
Jessness, possession of only one child, posse- 


‘ssion of only female children and giving 


birth to children. who die. The offering to 
Garuda should. be given to the woman after 
meditating on Garuda and Hari, and she 
should eat three mouthfuls (Padmas p. 110). 


The Padma Sanhita puts forth that he 
who performs a Mahotsaya with deep devotion 
and sincerity would liberate not only himself, 
but also his clan (Ibid p. 143). 


CAR FESTIVAL 
Whatever type of Mahotsava it may be, 


the car. festiyal should be on the seventh 


day. It has a singular importance in all of 


them, because he who sees or worships the 
Lord in the ratha will surely enjoy moksha 
given by the Almighty. So People are usually 
to attend this festival, disregarding inward 
and outwatd inconveniences. It ‘is needless 
to say that the worship of the Lord in the 
car is more fruitful than anything else. 


SOCIO-RELIGIOUS ACTIVITY 


According to some Agamasamhitas and 
classical Sanskrit literature, we can say that 
these Utsavas are a boon to society because 
many neglected arts of this country are then 
enriched. _ For example: many dramas are 
staged in all regions, a number of free disp- 
ensaries were run for poor and pilgrims etc, 
We can see now also in many famous Temples 
like Tirupati this type of encouragement is 
given towards the neglected fields of music 
and so on. Bhavabhuti mentions in his 
most play about the Later Story of Rama 
that it was first staged at a festival of Kala- 
prujanatha, 


AVABHRITHOTSAVA 


This Avabrithotsava known also as 
Vasantotsava, has unique prominence in all 
Mahotsavas, Hence many people participate 
in this who were not present during the Ufsava 
days. 


‘Avabhritha’ means the concluding session 
of a sacrifice. Mahotsava is beld to be a 
sacrifice and the last function is a bath in 
holy waters when people take a plunge in 
the tank as the Tirthabera idol and the Lord’s 
discus (Chakra) are given a plunge there. 
Such a bath is declared to wipe away all 
sins and secure Heaven. 
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BOOKS AVAILABLE FOR SALE WITH Us: 


+ PUBLICATIONS BY M. RANGACHARYA MEMORIAL TRUST : 


. The SRIBHASHYA of Ramanuja-English Translation 
by Prof. M Rangacharya in 3 Volumes. 
Vol. I: Rs. 15-00, Vol. Il: Rs. 12-50, Vol.. III: Rs. 15-00, 


2. Lectures on BHAGAWAD GITA by Prof. M. Ran, acharya in 3 Volumes: 
Vol I: Rs. 15-00, Vol. I: Rs. 12-00, Vol, ILL: Rs. 12-00. 


3. The GITABHASHYA of Ramanuja, English Translated by 
Prof. M. R. Sampathkumaran, Rs, 15-00, 


4. The Contributions of Yamuna to ‘Visishtadvaita’ by Dr. M. Narasimhachary—Rs, 15-00. 
5. Sri Ramanuja on the Upanishads by Porf. S. S. Raghavachar—Rs. 10-00. 
6, Rupavatara of Dharmakirti (Grammar in Sanskrit) 2 Volumes, Rs. 5/- each volume. 
7. Tatvatraya ef Lokacharya—English Translation by M. B. Narasimha Iyengar—Rs. 1-50, 
8, Mumukshuppadi of Lokacharya—English Translation by M. B. Narasimha Iyengar—Rs. 1-00 
9. Tiruppavai of Andal—English Translation—Rs. 1-00. 
10. A critical appreciation of Kalidasa'ss MEGHASANDESA 
by Prof. M. Rangacharya—Rs. 1-50. 
Il. PUBLICATIONS BY RAMANUJA RESEARCH SOCITETY : 


1, Yamuna’s AGAMAPRAMANYAM with text & translation 
by Dr. J. A.B. Vaa Buitenen of Chicago University —Rs, 25-00. 


2. VISISHTADVAITA PHILOSOPHY & RELIGION: 
a collection of essays with a foreward by Dr, P. V. Rajamannar—Rs, 50-00, 


3. GOD & UNIVERSE IN THE VEDANTIC THEOLOGY OF RAMANUJA 
by E. J. Lott—Rs. 50-00. 
Ill. PUBLICATIONS BY VEDANTA DESIKA RESEARCH SOCIETY “ 
1, SUBHASHITHA NIVA with text & translation—Rs, 20-00, 
2. HAMSA SANDESA with text & translation—Rs, 30-00. 
3. TATPARYA RATNAVALI & SAARAM—Rs, 20-00. 


4. ISAVASYA UPANISHED with Vedanta Desika’s Bhashyam 
Text & translation—Rs, 25-00. 


5. YADAVABHYUDAYA of Vedanta Desika—text & translation =Rs, 80-00, 
Ill. SRIVACHANA BHUSHAN of Pillai Lokacharya & YATIRAJA VIMSATI of 
Varavaramuai; An Engjish Glossary by by Sri. Satyamurthi Swami of Gwaller—Rs, 8-00. 
Copies can be had from, 
The Secretary, 
SRI RAMANUJA VEDANTA CENTRE 
No. 17, South Mada Street, 
Triplicane, Madras-600 005. 
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